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Hadith #21: Say, "I believe in Allah and Remain Steadfast” 


Hadith #21: 
Say, “I believe in Allah and then Stand Firm апа 
Steadfast to that” 


(oP) Ae Gf Ole ab „ШЇ 3) Р gl oF 
VAS Stay gg дд ус ВХР ди 


2 


„ый ably & gat ja Jb aye ef ae EÍ 


On the authori of Abu Amr— and it also said Abu 
Amrah— Sufyaan ibn Abdullah (may Allah be pleased 
with him) who said: I said, “O Messenger of Allah, tell me 
a statement about Islam such that I will not have to ask 
anyone other than you.” He answered, “Say, ‘I believe in 
Allah,’ and then stand firm and steadfast to that.” 


(Recorded by Muslim.) 
Selected Vocabulary 

Y - “a statement, words” 
Juul - “Task” 
4c - *about it" 
dė ^ -"otherthan you" 
dif è- “Ihave believed” 
айы - “being steadfast, upright,” see below for complete definition 


Takhreej 


This is an authentic hadith. It was recorded through a number of chains 
from Sufyaan ibn Abdullah. Muslim, Ahmad, ibn Mandah in al-Imaan, ibn 
Hibbaan, al-Baihaqi and others recorded it on the authority of Urwah ibn al- 
Zubair from Sufyaan. Muslim recorded this hadith and noted that the wording 
from Abu Usaamah is, “ask anyone after you,” rather than, “ask anyone other 
than you."' Furthermore, the wording in some of the published editions of 


! See al-Nawawi, Sharh Saheeh, vol. 1, p. 64. This is another example of how careful Imam 
Muslim was when it came to recording the exact words of the different narrators. 
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Sahih Muslim is, eii e instead of 2251 In essence, the meaning is the same 
in both of these wordings.! 

Muhammad ibn Abdul Rahmaan ibn Maaiz’ also narrated this hadith 
from Sufyaan. His narration has been recorded by al-Tirmidhi, al-Nasaai in al- 
Kubra, ibn Maajah, Ahmad, al-Tabaraani, ibn Hibbaan, al-Haakim and others. 

Abdullah ibn Sufyaan al-Thaqafi also narrated this hadith from his 
father Sufyaan. His narration has been recorded by al-Nasaai in al-Kubra, 
Ahmad, al-Daarimi and others.’ 

The reports from Muhammad ibn Abdul Rahmaan and Abdullah ibn 
Sufyaan have additional words that are important The following are the 
additional words found in the narration from Muhammad but not in the 
narration from Urwah ibn al-Zubair: 


^ Zu. LA 82; = PIN eaten eee eee 525 el Seer а 
Ма в and Ol Jeb Cle GIF A GT A al Se) E 


[Sufyaan then said,] *O Messenger of Allah, what is the thing that you fear 
most for me?" He [the Prophet (peace be upon him)] took hold of his own 
tongue and said, "This." (The meaning of Abdullah ibn Sufyaan's narration is 
virtually the same.) 


General Comments About This Hadith 


This hadith is another instance in which a few words of the Prophet 
(peace be upon him) have expressed the entirety of Islam: Imaan and 
istiqaamah. Islam is based on tauheed and obedience to Allah. Tauheed is 
captured in the belief in Allah and obedience is captured in istiqaamah.? 

The Messenger of Allah (peace be upon him) was asked to state 
something that would be sufficient for the person, such that he would not have 
to ask anyone afterwards, and the Prophet (peace be upon him) gave this reply 
to him. If a person adheres to this hadith properly, he will be applying his Islam 
in a proper manner. 


! The wording e£! & seems to be the correct wording. Indeed, it is the wording that is mentioned 
in the commentaries to the hadith, such as those by al-Nawawi, al-Ubayy and al-Sanoosi. 

2 According to ibn Hajr, Muhammad ibn Abdul Rahmaan ibn Maaiz is magbool. (Ibn Hajr 
records him under Abdul Rahmaan ibn Maaiz, as that is one report as to his name.) In other 
words, if there is supporting evidence for his narration, it is accepted; otherwise, it is not. [See 
ibn Hajr, Taqreeb al-Tahdheeb, p. 597.) It is important to mention this here because he is the 
narrator who narrated the additional words that shall be noted below. However, he has 
corroborating evidence for that narration in the narration from Abdullah ibn Sufyaan. 

3 Cf, ibn Muhammad, pp. 149-150. 

^ [n their narratives, they also stated, “Allah is my Lord,” instead of, “I have believed in Allah.” 

> Al-Haitami, Fath, p. 180; al-Qaari, vol. 1, p. 84. 
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About the Narrator: Sufyaan ibn Abdullah 


Sufyaan ibn Abdullah al-Thagafi was a Companion of the Prophet 
(peace be upon him) who came from Taif. He embraced Islam with the 
delegation from Thageef. Umar ibn al-Khattaab put him in charge of collecting 
the zakat from the people of Taif. Five hadith have been recorded on his 
authority. This is the only narration from him found in Sahih Muslim. 


*O Messenger of Allah, tell me a statement about Islam such that I will not 
have to ask anyone other than you." 


In this hadith, the person asked the Prophet (peace be upon him) to tell 
him something concise about Islam. It was to be such a comprehensive 
statement that the person would not have to ask anyone after he asked the 
Prophet (peace be upon him) this question. In addition, the statement must be 
so clear that the person would not be in need of getting any further explanation 
after getting the response from the Messenger of Allah (peace be upon him).' 
In other words, both its comprehensiveness and its clarity should be such that 
the person would not be in need of asking anyone other than or after the 
Prophet (peace be upon him)? 

Obviously, he was not asking about all of the rules and principles of 
Islam. Such cannot be condensed into one statement. However, he was asking 
him for a general principle that could guide him in his Islam. The Prophet 
(peace be upon him) told him a statement that was so comprehensive that it 
summarized his mission of twenty-three years.” 


He answered, “Say, ‘I believe in Allah’ ...” 


In his comprehensive response, the Prophet (peace be upon him) told 
him to, “Say...” Here, the point is not simply a statement upon the tongue. It 
сап be proven through other evidences’ that a mere statement with the tongue 
without belief in the heart does not avail a person in any way. Hence, the 
Prophet (peace be upon him) was telling the person, “Say, with true conviction 
and belief in your heart...” 

The Prophet (peace be upon him) told him to say, “I believe in Allah.” 
In other reports, the wording is, “My Lord is Allah.” In other words, the first 
principle or foundation is to have correct belief in Allah, known as tauheed. 
This implies the correct and true belief in Allah. The expression “belief in 
Allah” is one of those expressions that the shareeah has given its own unique 


' Al-Sindi, Sharh al-Arbaeen, p. 74. 

? Al-Ubayy, vol. 1, p. 134. 

? Al-Ubayy, vol. 1, p. 134. 

^ This other evidence was discussed under the conditions of the testimony of faith, in the 
commentary to Hadith Number 3. 
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and particular meaning to. ! The meaning of it is not the same as when, for 
example, the polytheistic Arabs at the time of the Prophet (peace be upon him) 
used to say, “We believe in Allah.” Nor is its meaning the same as what many 
people today mean when they say, “We believe in God.” 


“andthen stand firm and steadfast to that.” 


After having the correct belief in Allah, one must remain steadfast in 
that belief. This means, as stated by al-Qaadhi Iyaadh, that one must not swerve 
from that proper belief in any form whatsoever. One must adhere to that belief 
by fulfilling what it obligates and remaining away from what it forbids. One 
must continue in this path until death comes. After stating the above, al-Qaadhi 
Iyaadh stated, “What we have stated is the explanation of most of the 
Companions and those who came after them. It is the correct meaning of the 
hadith, Allah willing.” 

One must remain steadfast to the belief in Allah and all that it implies. 
This includes remaining steadfast to one’s belief in the Prophet (peace be upon 
him) and following his way. It also includes remaining steadfast with respect to 
the prayers, fasts, pilgrimage and so forth. 


The Meaning of the Word “then” ( -)* 


The meaning of the word “then” in this hadith implies that first one 
must have the proper belief in Allah. Without this proper belief, the following 
actions will be of no beneficial consequence. One must first start with this 
essential foundation. This essential foundation, however, must be followed up 
by constancy and steadfastness to the essential foundation itself. 

Both of these are essential and necessary aspects. The proper belief in 
Allah followed by straying from that belief will be of no benefit to the 
individual. Similarly, steadfastness to an incorrect or false belief in Allah will 
also be of no benefit. This is why it is of extreme importance to ensure that 
one’s beliefs about Allah and one’s imaan are correct. For a person’s deeds to 
be accepted by Allah, his imaan must first be sound and correct.’ 

Another interpretation for “then” in this hadith is that it is in reference 
to “rank” or merit. In other words, one starts out with the belief in Allah and 
then one moves on to the higher degree or stage, wherein one has steadfastness 
and constancy in that belief. 


! The correct and true belief in Allah was discussed in detail in the commentary to Hadith 
Number 2. 

? Quoted in al-Nawawi, Sharh Saheeh, vol. 1, р. 64. Cf., al-Ubayy, vol. 1, p. 134. 

? [bn Uthaimeen, Sharh Riyaadh, vol. 2, p. 532. 

^ Again, it seems that the wording found in Sahih Muslim is ei! a4 and not eil, 

> Cf., ibn Uthaimeen, Sharh Riyaadh, vol. 2, p. 532. 

$ Al-Ubayy, vol. 1, pp. 134-135, offers both explanations without stating any strong preference 
for either. Ibn Uthaimeen, Sharh Riyaadh, vol. 2, p. 532, only offers the first explanation. 
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The Implication of the Imperative 


In this hadith, a believing Muslim has come to the Prophet (peace be 
upon him) with the hopes of getting comprehensive and clear guidance. In his 
response, the Prophet (peace be upon him) ordered him to say, “I believe in 
Allah.” What is the meaning of this order directed toward someone who was 
already a believer? The scholars have offered two responses to this question. 

The first response is that the Prophet’s statement is in the same vein as 
the Quranic verse directed to the believers, 
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“O believers! Believe in Allah, and His Messenger, and the Book which He has 
sent down to His Messenger, and the Scripture which He sent down to those 
before” (al-Nisaa 136). This verse is a command to renew and confirm the 
faith that one has already possessed. This is what the Prophet (peace be upon 
him) was telling this Companion in this particular hadith. 

A second explanation is that the Prophet’s response was a message to 
every human that the key to salvation in the Hereafter is belief in Allah and 
remaining steadfast in that belief. Hence, the Prophet (peace be upon him) 
simply used that question as a means to express a general instruction for all of 
mankind. With respect to the inquiring Companion, the first part was simply a 


reminder while the second part stressing steadfastness is the message that the 
Prophet (peace be upon him) wanted to convey to him in particular.! 


The Meaning of Istiqaamah 


The Prophet (peace be upon him) told his Companion, “Say, ‘I believe 
in Allah,’ and then istagim.” Another way of expressing this in English would 
be, “Say, ‘I believe in Allah,’ and then have the characteristic of istigaamah.” 

Like the concept of hayaa* in the previous hadith, the concept of 
istiqaamah is very important. An in-depth understanding of the concept of 
istiqaamah will lead to a greater understanding of this hadith.. 

Lexically, the supplement to Lane's Lexicon has defined the word 
istiqaam in the following fashion, 


It became right; direct; in a right state; straight; even; tended 
toward the right, or desired, point, or object; had a right 
direction, or tendency; was regular. ($»J (&b = „йы Не 


Personally, this author prefers the first explanation given above, in agreement with ibn 
Uthaimeen. 
! Cf, al-Baitaar, pp. 132-133. 
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continued in the way of truth, or the right way... 2! He, or it, 
was, or became, right, direct, rightly directed, undeviating, 
straight, or even; and he, or it, stood right, or straight, or erect. 
He went right on, straight on, or undeviatingly... 445! = „| ы) 
he went on undeviatingly in the way. He went right; pursued a 
right course, acted rightly or justly..." 


Furthermore, the meaning of the root word for istigaamah implies 
something that is straight, allowing for no crookedness or swerving. In Surah 
Hud verse 112, the Quran juxtaposes istigaamah with tughyaan (ues), 
tughyaan implies going beyond the proper bounds in any matter. 

The word istiqaamah is also derived from the stem giyaam (4). This 
stem implies continuance, guarding over something and constancy. It also 
implies checking into a situation, following up and making sure something is 
right and good. This is the usage ofthe related term in the verse ofthe Quran, 

«СО ue Cops ug 
“Men are in charge (qawwaamoon) over women" (al-Nisaa 34). From this root, 
one understands that istigaamah is not merely the practice of following the 
straight path. Beyond that, it implies the adhering and constant attachment to 
that straight path. One tries to cling to it and stay within its limits at all times, 
to the best of his ability.? 

A number of definitions for the shareeah understanding of the word 
istiqaamah have been passed on from the early generations of Islam. For 
example, Abu Bakr was quoted as saying that it refers to not associating any 
partner with Allah. In another narration, he stated that it implies that a person 
does not tum to anyone other than Allah. Abu al-Aaliyah stated that it means 
that the person then makes his religion and deeds purely for the sake of Allah. 
Qataada stated that it means that a person remains continual in his obedience to 
Allah.” 

These statements are different expressions of what istigaamah entails. 
A good comprehensive definition of istigaamah is given by ibn Uthaimeen, 
“Istiqaamah is for a person to affirm himself upon the law of Allah in the 
manner that Allah has ordered him, all being preceded by true sincerity and 
purity to Allah. Another good comprehensive definition of istigaamah is 
given by ibn Rajab, who stated, 


Al-Istiqaamah is the following of the Straight Path, it is the 
straight and proper religion, without any turning to the right or 


! Lane, vol. 2, p. 2996. 

? [bn al-Qayyim, Madaarij, vol. 2, p. 104. 

3 Cf, Salaah al-Tunoobi, “al-Istigaamah wa al-Ihsaan тіп Makaarim al-Akhlaaq fi al-Islaam," 
Majallat al-Buhooth al-Islaamiyyah (No. 22, Rajab-Shawaal 1408 A.H.), pp. 289-290. 

^ Quoted in ibn Rajab, Jaami, vol. 1, p. 508. 

5 [bn Uthaimeen, Sharh Riyaadh, vol. 2, p. 528. 
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left. It encompasses performing all of the acts of obedience, 
both the external and the internal of them. It similarly implies 
abandoning all of the forbidden acts. Therefore, [this advice 
from the Prophet (peace be upon him) to Sufyaan] is advice 
that encompasses all of the features of the religion. ' 


Istiqaamah in the Quran 


In this hadith, the Prophet (peace be upon him) reiterated a message 
that is found in a number of places in the Quran. Indeed, he has reiterated a 
verse that was addressed specifically to him in more than one place in the 
Quran, but its message applies to all Muslims. Allah said to the Prophet, 
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“Therefore, stand firm [on the straight path] as you are commanded and those 
who turn in repentance with you. And do not transgress [from that straight 


path], for He sees well all that you do" (Hood 112). 

Allah also saidto the Prophet (peace be upon him), 

ФАЛ 25 У С иШ) К» МЗ 

"So unto this [religion] invite [the people] Stand steadfast as you are 
commanded and do not follow their desires" (al-Shoora 15). In this verse, 
remaining steadfast to the path of Allah has been directly juxtaposed with 
following the desires of the People of the Book who strayed from the original 
teachings of their prophets. This implies that following a way other than what 
the Prophet (peace be upon him) brought is the very antithesis of the 
istigaamah that is ordered in this verse. 

If someone truly seeks to fulfill the requirements of istigaamah, he 
should tum to the Quran for the Quran has been revealed for that purpose. 
Allah says, 
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“Tt is not except a reminder to the worlds for whoever wills among you to take 
a right course (yastageem)" (al-Takweer 271-28). 
In two places in the Quran, Allah has stated the result of the proper 
istiqaamah that the Prophet (peace be upon him) mentioned to Sufyaan in this 


hadith (stating one's belief in Allah and then istigaamah). Allah says in the 
Quran, 


' Tbn Rajab, Jaami, vol. 1, p. 510. Al-Qurtubi and ibn Katheer have also given good 
comprehensive definitions. See Sultaan, p. 186. 
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*Verily, those who say, *Our Lord is Allah [alone], and stand firm and 
steadfast, on them will descend angels [at the time of their death, saying], ‘Fear 
not, nor grieve! But receive the glad tidings of Paradise which you have been 
promised. We have been your friends and protectors in the life of this world 
and are [so] in the Hereafter. Therein you shall have [all] that your souls desire, 
and therein you shall have [all] that you ask. A hospitable gift from [Allah], the 
Oft-Forgiving, Most Merciful’” (Fussilat 30-32). 

The important message of the above verse and this hadith is also 
mentioned in the following verse: 
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“Verily, [for] those who say, ‘Our Lord is Allah [alone]’ and thereafter stand 
firm and steadfast, on them shall be no fear nor shall they grieve. They will be 
the inhabitants of Paradise, abiding therein [forever]. [This is their) 
recompense for what they used to do” (al-Ahqaaf 13-14). 

One can see from this verse that the rewards for those who believe 
properly and then remain steadfast to that belief are many. They include: (1) 
Having the support of the angels in both this life and the Hereafter; (2) At the 
time of death, a harsh and difficult time, angels will come with glad tidings to 
relieve any distress; (3) The person will be led to Paradise wherein he may 
have all that his soul desires; (4) Such people will be in Paradise forever; (5) 
Allah will be pleased with them and will shower them with His blessings. 

One can understand from this how appropriate the Prophet’s advice 
was to Sufyaan. What he told him was sufficient to steer him to the path that 
will lead him and everyone who follows it to Paradise. It is the path of true 
belief and istiqaamah. 


The Jstiqaamah of the Heart and of the Tongue 
The key to istigqaamah—- being upright and steadfast along the Straight 
Path— is soundness of the heart. The heart must be firmly set upon tauheed. It 


must be filled with the fear of Allah, love for Him and awe of Him. If the heart 
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is righteous, then the rest of the body will follow, since its limbs, organs and 
other parts are simply soldiers of what is in the heart. 

Ibn al-Qayyim points out that the heart will not achieve istiqaamah 
until two conditions are met: First, the person must love Allah more than any 
other person or thing that he loves. He says that this is very easy to claim but 
very difficult to put into practice. When a person is tried by Allah, the truth is 
revealed. Many times, it turns out that the person actually loves his desires, his 
parents, his wife, his leader, his shaikh and so on more than he loves Allah. 
When this occurs, istiqaamah will be unachievable as it is the way of Allah to 
test His slaves in this world. The second aspect is for the heart to have a great 
deal of respect for the commands and prohibitions of the shareeah. This great 
deal of respect comes about by showing respect to the One who laid down 
those commands and prohibitions. The person must always keep in mind who 
laid down the laws of the shareeah. When this is deeply rooted in his heart, he 
will then show the proper respect for those laws. If he is, however, neglectful 
of who the Lawgiver is, it becomes easier for his heart to stray.’ 

After the heart, there is one thing that is particularly important for a 
believer to guard over and make sure that it does not stray from what is right. 
This is the tongue. The statements of one’s tongue can be very damaging and 
can lead a person away from the proper istiqaamah. Many times, a person may 
not realize the damage that he has done to himself by his own statements. The 
Messenger of Allah (peace be upon him) made this point clear when he said, 
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“A person makes a statement that is pleasing to Allah although he did not give 
it much concern. [Due to it] Allah raises his rank. And a person makes a 
statement that is displeasing to Allah although he did not give it much concern. 


[Due to it], he is flung into the Hell-fire." (Recorded by al-Bukhari.) 
In another hadith, the Prophet (peace be upon him) said, 
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“Whoever guarantees for me what is between his jawbones and what is 
between his legs [that is, whoever can guarantee that his tongue and private 
parts will not be involved in forbidden acts], then I guarantee for him 
Paradise.” (Recorded by al-Bukhari.) 


' Cf., Muhammad ibn al-Qayyim, al-Waabil al-Sayyib min al-Kalam al-Tayyib (Beirut: Daar al- 
Bahaar, 1986), pp. 20-21. 
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The seriousness of the actions of the tongue may be why this hadith 
continues with the Prophet (peace be upon him) waming Sufyaan about the 
dangers of the tongue. Again, the portion of the narration not found in Sahih 
Muslim states, 
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(Sufyan then said,] “O Messenger of Allah, what is the thing that you fear most 
for me?" He [the Prophet (peace be upon him)] took hold of his own tongue 
and said, “This.” 

Indeed, in another hadith, from Musnad Ahmad, the Messenger of 
Allah (peace be upon him) is reported to have said, 
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"The faith of a person will not be straight and sound until his heart is made 
straight and sound. And his heart will not be straight and sound until his tongue 
is made straight and sound.” 


The “Challenge” of Jstiqaamah 


Istiqaamah is not an easy thing to achieve. Al-Nawawi noted that ibn 
Abbas stated that the verse quoted above from Surah Hood, “Stand firm and 
steadfast as you have been ordered,” was the hardest and most difficult verse of 
the Quran on the Messenger of Allah (peace be upon him)? Furthermore, the 
Prophet (peace be upon him) began to develop a few gray hairs at a fairly 
young age. When asked about that, he responded, 
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“I have been made gray by [Surah] Hood and its sister [Surahs]. 
Conceming istiqaamah, Fakhr al-Deen al-Raazi stated, 


»3 


! Recorded by Ahmad. According to al-Hilaali, it has a hasan chain. Al-Hilaali stated that he 
replied to all of the doubts concerning this hadith in his footnotes to Ahmad ibn Taimiya's 
Risaalah fi al-Qalb. See al-Hilaali, Edqaadh, p. 312. 

? Quoted in al-Nawawi, Sharh Saheeh, vol. 1, p. 64. 

? There is some difference of opinion concerning the authenticity of this hadith. Al-Arnaut and 
Baajis conclude that it is authentic and said that they have discussed it in detail in another of their 
works, entitled Musnad Abi Bakr. The scholars state that the reason those surahs affected the 
Prophet (peace be upon him) in such a way is that they are filled with stern warnings and discuss, 
for the most part, the harsh events of the Hereafler, in addition to containing the command for 
istiqaamah in Surah Hood. See al-Arnaut and Baajis’ footnotes to ibn Rajab, Jaami, vol. 1, p. 
510, fn. 1. 
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Istigaamah is a very difficult matter since it encompasses: (a) 
beliefs, as one must be free of likening Allah to any of His 
creatures or of denying any of His attributes; (b) deeds, as one 
must keep from changing or distorting the deeds in any way; 
and (c ) behavior, as one must avoid the path of exaggeration 
as well as that of lack of action. ' 


Similarly, al-Ghazzaali stated, “Being steadfast along the path in this world is 
as difficult as being steadfast on the path that is over the Hell-fire. Both of 
them are finer than a strand of hair and sharper than a sword.” 

The proper istigaamah will only come about when imaan is firmly 
rooted in the heart. As Siddiqi wrote, 


To keep steadfastness in Tauhid is not an ordinary thing. It 
means that the concept of oneness of God has taken its root 
firmly in the minds of men and now no interest, however 
alluring, no pressure, however heavy, can deviate man from the 
right path. It is a test of man’s faith in the Lord and is a clear 
proof of the fact that it is not under the influence of a whim or 
wayward emotion that man accepts Tauhid as the guiding 
principle of his life, but he has affirmed it after a careful 
deliberation and fully realizing the heavy responsibilities that 
this affirmation entails.’ 


Complete or perfect istigaamah— which implies complete devotion to 
tauheed without any shortcomings-— may be impossible to achieve. By the 
mercy of Allah, such "perfection" is not what is required of human beings. 
Allah has said in the Quran, 
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“Say: I am but a human being like yourselves. But it has been inspired to me 
that your God is one God. So take the Straight Path to Him (fastaqeemoo lahu) 
and ask for His forgiveness. And woe to the polytheists" (Fussilat 6). Ibn 
Rajab points out that in this verse is a sign that everyone will be deficient in his 


istiqaamah or his taking of the Straight Path to Allah. This is why, immediately 
after giving that command, Allah has ordered that His forgiveness be sought. 


! Quoted in al-Qaari, vol. 1, p. 85. 

? Quoted in al-Qaari, vol. 1, p. 85. There is a problem with quoting al-Ghazzaali and others like 
him who were influenced by Sufi thought. The problem is that what they are describing in their 
statements, although they use the same term, may be a different concept than what is mentioned 
in the Quran and sunnah. In this particular case, it seems that al-Ghazzaali was referring to the 
same or something similar to the concept of istigaamah as discussed in this commentary. 

? Siddiqi, Sahih, vol. 1, p. 29, fn. 89. 
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His forgiveness is to be sought with respect to one's shortcoming in 
istigaamah.' 

A hadith of the Prophet (peace be upon him) makes this point clearer. 
The Prophet (peace be upon him) said, 
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“O people, you are not able to, or you will not do, all that you are ordered to 
do. But, instead, try to be upright and have glad tidings.” 
In another hadith in Sahih al-Bukhari and Sahih Muslim, the 
Messenger of Allah (peace be upon him) stated, 
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“Be straight on the path or be close to it.” In this hadith, in essence, the Prophet 
(peace be upon him) was saying, “Hit the mark or be close to the mark.” What 
the Prophet (peace be upon him) meant by this statement is that a Muslim must 
be in one of two situations for every belief, statement and deed: The first state 
is where the belief, statement or deed is correct and along the Straight Path. 
This is what is meant by “hitting the mark”. It is like a person who has taken 
aim at something and has actually hit his target. The second state is where the 
person intends to do what is right and correct but falls a little short. In this 
state, it must have been the case that the person intended and wanted to hit the 
target but he simply missed due to his own inability. This is what is meant by, 
“getting close to the mark”. However, at no time would a Muslim intentionally 
not hit the mark or not aim at the mark. The Prophet (peace be upon him) 
mentioned these two cases and these two only, and they are the only acceptable 
cases. 

Hence, what is required upon the person is either to be fully following, 
adhering and sticking to the Straight Path or to be doing his best to adhere to 
that Straight Path, although he may fall short of that Straight Path. 

Since a person is bound to fall short of the Straight Path on occasion, 
this further implies that a person’s deeds can hardly be sufficient to earn him 
entrance into Paradise. Indeed, it is only by the mercy of Allah that a person 
will be granted entrance into Paradise. The Prophet (peace be upon him) stated 
in the remainder of the hadith just quoted from al-Bukhari and Muslim, 


! [bn Rajab, Jaami, vol. 1, p. 510. 

? Recorded by Abu Dawood. According to al-Albaani, it is hasan. See al-Albaani, Saheeh Sunan 
Abi Dawood, vol. 1, p. 204. 

3 Ibn Rajab, Jaami, vol. 1, p. 511. 
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*No one's deeds shall enter him into Paradise." They said, *Not even you, O 


Messenger of Allah?” He answered, “No, not even me, unless Allah covers me 
with grace and mercy. Therefore, hit the mark or be close to the mark.” 


The Requirements of /stigaamah 


According to ibn al-Qayyim, proper istiqaamah does not come about 
unless one has met the following six conditions: 

(1) Performing the required deeds. 

(2) Exerting oneself to perform those deeds. 

(3) Restricting oneself to what is lawful while performing those deeds. 

(4) Acting on the basis of knowledge. 

(5) Singling out Allah alone with respect to one's intention; in other 
words, one must have purity or ikhlaas in one’s action. 

(6) Performing the deeds in the manner that they have been ordered; in 
other words, one must perform the deeds in accordance with the sunnah of the 
Prophet (peace be upon him). 

Ibn al-Qayyim states that if any of these requirements are missing, one 
is either totally or partially lacking in istigaamah. 

What conditions (2) and (3) imply is that a person must make sure that 
his actions are within the proper bounds. He must neither be too lackadaisical, 
not performing the proper amount and quality of a deed, not should he go to the 
opposite extreme of overzealousness or exaggeration.” 

The person must consider the sunnah of the Prophet (peace be upon 
him) as the supreme example. He must realize that there is no good in going 
beyond the sunnah and there is great harm in falling short of the sunnah. This is 
a very important point. If one is ignorant of this point, he has opened the door 
for Satan to mislead him. 

It is stated that Satan smells the heart of the believer and then tries him. 
One of the early scholars stated that for every deed, Satan has two forms of evil 


' One’s deeds are a “cause” for entering Paradise, as is clear in Al-Nahl verse 97. In other words, 
one will be rewarded Paradise because of one’s deeds. However, at the same time, one’s deeds 
are not deserving a reward as great and wonderful as that of Paradise. Hence, by one’s deeds 
alone, one would not achieve Paradise if the reward were a comparable exchange. Instead, it is 
only by Allah’s mercy that such a reward has been given for the deeds of this world that are filled 
with shortcomings and errors. This is all part of the great mercy of Allah, the All-Merciful. Cf., 
ibn Uthaimeen, Sharh Riyaadh, vol. 2, p. 534. 

? Cf. ibn al-Qayyim, Madaarij, vol. 2, pp. 107-108. 

? For more on this point, see Ahmad al-Daryuwaish, al-Istiqaamah: Arkaanaha wa al-Wasaail 
al-Mayinah ala Tatbeeqaha (Riyadh: Dar Balansiyyah, 1417 A.H.), pp. 31-37. 
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incitement. Either he will encourage him to be lazy or he will encourage him to 
go beyond the limits. Satan does not care which approach is effective. This is 
because if he is successful in either approach, he has gained a victory, as he has 
misled the person from the sunnah. 

If Satan finds a person very keen on following the sunnah, he will 
encourage him to go beyond what is considered a proper following of the 
sunnah. He will do things that the Prophet (peace be upon him) himself 
actually did not do while, all along, he will think that what he is doing is 
simply more of something good. He says to himself, “This is a good deed and 
an act of obedience. Therefore, more ofit or a stricter approach to it must be an 
even better deed and also an act of obedience.” By this means, Satan has been 
able to mislead many. This is what has led to many of the innovations in acts of 
worship, especially dhikr or words of remembrance of Allah. One goes beyond 
what the Prophet (peace be upon him) established and says some words, for 
example, one thousand times or until he becomes completely engrossed in 
those words, thinking that he is becoming one with Allah through such 
meditation and chanting. 

Instead, the person should ask himself, “If the Prophet (peace be upon 
him) did not go to this extreme and he is the excellent example, isn’t this is a 
sign that this extreme actually is not something good but, instead, must be 
something harmful?” This is why the early scholars stated that not performing 
as many deeds but performing what is found in the sunnah is better than over- 
exerting oneself in deeds that are innovations and not found in the sunnah. 

This aspect has been aptly summarized by the Prophet (peace be upon 
him) when he said to a group of people who felt that the Prophet’s practice was 
not sufficient for them, 
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“Every deed has its period of high emotion and zealousness. And every such 
feeling has its time of cooling down. That latter time is either toward the 
sunnah or toward innovation. If the person’s time of this nature is toward the 
sunnah, he is rightly guided. And if his time of this nature is toward other than 


that, he is destroyed."' 
The Prophet (peace be upon him) also said, 
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! Recorded by ibn Hibbaan and others. According to both al-Arnaoot and al-Albaani, it is sahih. 
See al-Arnaoot's footnotes to al-Faarisi, vol. 1, p. 188; al-Albaani, Saheeh al-Jaami, vol. 1, p. 
431. 


692 


Hadith #21: Say, “I believe in Allah and Remain Steadfast” 


“Stay away from exaggeration [and overzealousness] in the religion. Verily, 
exaggeration in the religion only destroyed those before you.”! 

On the other hand, if Satan finds a person to be lackadaisical, lazy or 
weak-willed, he will try to lead him to the opposite extreme. He will show him 
every excuse and permission from the shareeah, so the person will not perform 
many of the deeds that he is supposed to perform. He may abandon the prayers 
on the basis that not praying is not tantamount to disbelief. A woman may not 
wear the hijaab claiming that it is only recommended or that modesty is what is 
required and not some specific dress. Indeed, a person may even take interest 
claiming that it is difficult to avoid and, therefore, the shareeah must allow it. 


The Means to /stigaamah 


There are many forces and pressures upon a person that attempt to 
drive him away from the path of istiqaamah. Satan and his allies will do their 
utmost to make believers stray from the Straight Path. Therefore, before 
concluding the discussion of this hadith concerning istigaamah, some of the 
ways and means that help a person remain along the Straight Path should be 
mentioned. 

Briefly stated, the following, Allah willing, are very beneficial to keep 
a person along the Straight Path: 

(1) Turning to the Quran, reading it attentively and benefiting from its 
teachings: Reading the Quran strengthens a person’s imaan, reminds him of 
Allah and of the Hereafter. It reminds him of his real purpose in life and the 
fleeting nature of this world. All of these aspects are very important in helping 
a person stay along the Straight Path. They will make the person realize that 
there is nothing in this world that is so desirable or necessary that one should 
risk straying from the Straight Path. Furthermore, reading the Quran will show 
the person what the Straight Path actually is so that he may avoid swerving by 
avoiding innovations, heresies and incorrect beliefs or practices. 

(2) Continually checking oneself and reviewing one’s deeds: Allah has 
aid in the Quran, 
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! Recorded by Ahmad, al-Nasaai, ibn Maajah and al-Haakim. According to al-Albaani, it is 
sahih. See al-Albaani, Saheeh al-Jaami, vol. 1, p. 522. 

? For more details, one may consult Muhammad Saalih al-Munajjid, Wasaail al-Thibaat ala 
Deen Allah (Riyadh: Daar al-Watn, 1411 A.H.), passim; Abdullah al-Jarallah, Al-Istigaamah 
(Makkah: Daar al-Thiqah, 1410 A.H.), pp. 35-42. 


693 


Commentary on the Forty Hadith of al-Nawawi 


“O believers! Fear Allah and keep your duty to Him. And let every person look 
to what he has sent forth for the morrow, and fear Allah. Verily, Allah is All- 
Aware of what you do” (al-Hashr 18). It has also been reported that Umar ibn 
al-Khattaab stated, “Reckon yourself before you are reckoned and weigh 
yourself before you are weighed.” 

(3) Striving to improve oneself: Everyone should keep in mind that his 
deeds are not sufficient for the reward of Paradise in the Hereafter. In addition 
to performing the proper deeds, the person must strive after Allah’s mercy and 
grace. If this idea is firm in a person’s mind, he will not be content with the 
deeds that he is performing. Instead, he will always seek to do even better, 
especially better in quality and with respect to sincere intention. 

(4) Sincerely supplicating to Allah: For example, when the person 
says, "Guide us to the Straight Path," in every rakah of his prayers, he should 
mean that sincerely. He should think about what he is saying and ask for it with 
full conviction and hope. 

(5) Acquiring sound Islamic knowledge: This is one of the keys to 
avoiding innovations and straying from the Straight Path. It is only through 
sound Islamic knowledge that one can first recognize the Straight Path that he 
is trying to adhere to from all of the other paths. 

(6) Studying and following the examples of the earlier prophets: Satan 
tried his best to make the prophets stray from their mission. Allah has shown 
their examples in the Quran and how they responded. This should make the 
heart of the believer firmer in belief and make it easier for him to adhere to the 
Har Path. Allah has said, 

E 
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* And all that we relate to you of the news of the messengers is in order that We 
may make strong and firm your heart thereby. And in this has come to you the 
Truth, as well as an admonition and a reminder for the believers" (Hood 120). 
(7) Sticking to the Islamic Community and associating with pious 
people: The Prophet (peace be upon him) said, 
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“You must stick to the congregation for the wolf eats the sheep that is off by 
itself." 


! Recorded by Ahmad, al-Nasaai and Abu Dawood. According to al-Albaani, it is hasan. See al- 
Albaani, Saheeh al-Jaami, vol. 2, p. 994. In Sunan al-Nasaai, one of the narrators, al-Saaib, 
stated that “the congregation" here means the congregation in prayer. However, there are other 
hadith of a general nature that make it clear that the point established in this hadith is not simply 
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(8) Thinking about the Hereafter with its pleasures and punishment and 
remembering death often: When one thinks about the Hereafter and remembers 
death, one puts this world in its prosper perspective. Again, the result of this 
should be that the person will realize that there is nothing here of importance in 
comparison to remaining steadfast and adhering to the Straight Path. 

One should also be aware of the environment he is surrounded by and 
how its different components affect his ability to stay along the Straight Path. 
There are many different atmospheres that encourage a person and help him 
stay along the straight path. However, many times one is surrounded by— even 
bombarded by— influences that call him to stray from the Straight Path. 
Sometimes the person himself does not realize what all of these influences are 
and then he cannot understand why he is finding it so difficult to abide by the 
Shareeah in his life. In his work on istigaamah, al-Daryuwaish highlighted the 
importance of the following different environmental influences in one's life: 
(1) one's house and family, (2) one's school, (3) the mosque, (4) the society 
as a whole and, finally, (5) the surrounding media in all its forms.’ One's 
workplace should also be added to those environments al-Daryuwaish 
mentioned. Every Muslim should think about these influences in his particular 
life. He should try to find the positive influences and frequent them most often. 
He should identify the negative influences and do his best to remain away from 
them. In this way, he will be helping himself, by the will of Allah, fulfill this 
important condition of istiqaamah. 


Other Points Related to This Hadith 


Those who follow innovations and heresies have failed in the obligation of 
istiqaamah. Istiqaamah implies being upright along the Straight Path. 
Those who follow innovations have chosen to swerve from that path to 
other ways. They may, thereby, be robbing themselves of the rewards and 
benefits of istiqaamah. 

Al-Ghazzaali stated that the importance and need for istigaamah is so great 
that Allah has ordered His servants to recite Surah al-Fatiha in every 
rakah of their prayers. That Surah contains a supplication which is, in 
essence, a prayer for istiqaamah or continual guidance to the straight path. 
Since a person, in general, does not achieve full istigaamah and since no 
one's deeds are sufficient to enter one into Paradise, no one should be so 
full of himself and think himself to be something great. Instead, he should 
be humble toward Allah, recognize his shortcomings and ask Allah to 
forgive him.” 


in reference to congregational prayer but remaining attached to the Islamic community as a 
whole. Allah knows best. 

! See al-Daryuwaish, pp. 61-96. 

? Ouoted in al-Oaari, vol. 1, p. 85. 

3 Al-Qaari, vol. 1, p. 85. 
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One can see from this hadith and many others that the Companions were 
very fond of attaining beneficial knowledge. Ibn Uthaimin states that if one 
studies their example one will find that they did not ignore any matter that 
they needed for their religion or worldly life except that they would seek 
such information.' They also were not ones to go into long, theoretical 
discussions. They sought teachings that were clear and comprehensive that 
they could apply and live by in their lives.? 


Summary of the Hadith 


All of Islam is encompassed in two aspects: (1) the correct belief in Allah, 
and (2) remaining firm and steadfast in that correct belief until death. 


' Ibn Uthaimeen, Sharh Riyaadh, vol. 2, p. 535. 
2 ДІ-Вайааг, р. 134. 
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Hadith #22: 
“Tell Me If | were to Perform...” 
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On the authority of Abu Abdullah Jaabir ibn Abdullah 
(may Allah be pleased with both of them) who said: A man 
asked the Messenger of Allah (blessings of Allah and peace 
be upon him), “Tell me if I were to perform the obligatory 
[prayers], fast Ramadhaan, treat the lawful as permissible 
and treat the forbidden as prohibited, and I do not add 
anything to that, would I enter Paradise?" He [the Prophet 
(peace be upon him)] answered, “Yes.” 

(Recorded by Muslim.) 

The meaning of “treat the forbidden as prohibited,” is to 
stay away from it. And the meaning of “treat the lawful as 
permissible” is to perform them believing that they are 


permissible. 


' This is one of the few comments that al-Nawawi (may Allah have mercy on him) added after 
quoting a hadith. Some of the Arabic publications and other translations do not make mention of 
this passage but it does form part of the body of al-Nawawi’s Forty Hadith. Perhaps the reason 
al-Nawawi felt compelled to comment on this hadith is that the literal meaning of what the person 
said is not acceptable. What he literally said is, “I permit the permissible... 
belongs to Allah and Allah alone. Hence, al-Nawawi felt it necessary to comment directly on that 
point. Allah knows best. Cf., Abdul Majeed al-Sharnoobi al-Azhari, Al-Arbaeen Hadeethan al- 


Nawawiyah (Beirut: al-Maktabah al-Thiqaafiyah, n.d.), p. 47. 
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Selected Vocabulary 


e i - “do you think that, what do you think, what is your opinion of," many 
commentators pointed out that here the implication is, “tell me.” 

E - “iP? 

cu — -*[prayed" 

Gl sSall - “the prescribed, obligatory,” al-Nawawi records only, “Pray the obligatory,” 
while in Sahih Muslim, one narration explicitly mentions “obligatory prayers”. 

Cia  -“T fasted” 

alaf lit., “I make permissible” 


el - negation in past tense, such as, “did not” 
aji - “increase, add” 
ам © “yes” 
А - “the meaning of” 
Takhreej 


This hadith was recorded by Muslim with the chain of Abu al-Zubair 
on the authority of Jaabir.' In that narration, the guestioner says at the end, “By 
Allah, I will not add anything to it." 

It was also recorded by Muslim, Ahmad, al-Baihaqi and others from al- 
Amash on the authority of Abu Sufyaan from Jaabir. In that narration, it 
explicitly mentions that the person who posed the question to the Prophet 
(pence be upon him) was al-Numaan ibn Qauqal (may Allah be pleased with 
him). 

Muslim also recorded one more rendition of the chain which has al- 
Amash narrating it from both Abu Saalih and Abu Sufyaan.’ 


General Comments About This Hadith 


One very important aspect of this hadith is that the Prophet (peace be 
upon him) is answering a question about whether some deeds will lead a person 
to Paradise. This, in itself, gives this hadith great weight. Furthermore, the 
question encompasses virtually all of Islam since the questioner stated the 
proper attitude toward the permissible and the forbidden. 


! This is one of the chains for which Imam Muslim has been criticized. In general, those 
criticisms have been answered. In any case, the criticisms are not valid with respect to this hadith 
since Imam Muslim also recorded corroborating chains for the hadith. 

? One may get the impression from the question that it looks like it is coming from a person who 
seeks to know the minimum he has to perform to enter Paradise and he is not willing to do more 
than that. It should be noted, however, that the questioner, al-Numaan, participated in the Battle 
of Badr (whose attendance was not obligatory) and he died as a martyr in the Battle of Uhud. (Al- 
Bugha and Mistu, p. 148.) 

3 Cf., ibn Muhammad, p. 152. 
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About the Narrator: Jaabir ibn Abdullah al-Ansaari 


Jaabir ibn Abdullah was Jaabir ibn Abdullah ibn Amr al-Ansaari al- 
Khazraji al-Salami, from the Madinan tribe of Khazraj. He was one of the 
Ansaar of Madinah who welcomed the Emigrants from Makkah. Jaabir’s father 
was also a Companion. His father witnessed the Oath of Allegiance to the 
Prophet (peace be upon him) and died as a martyr during the Battle of Uhud. 
Jaabir’s mother was also a Companion of the Prophet (peace be upon him). 

Jaabir himself witnessed the Second Oath of Allegiance of Uqbah with 
his father, although he was quite young at the time. His father did not allow 
him to participate in the Battles of Badr or Uhud, presumably due to his youth. 
Actually, it seems that he was present at the Battle of Badr but he did not take 
part in the fighting. After the Battle of Uhud, he fought in all of the battles of 
the Prophet (peace be upon him). 

He lived for sometime in Greater Syria and Egypt. However, he later 
returned to Madinah and lived there until his death. 

He was one of the Companions who lived for quite some time after the 
death of the Prophet (peace be upon him). Hence, he became a very important 
source of information concerning the Prophet (peace be upon him) for the later 
generation of Followers. 

Late in his life, he lost his eyesight. He died in Madinah around the 
year 94 A.H., although some reports state the year as 73 A.H. Some say that he 
was the last of the Companions to die in Madinah. 

Some 1540 hadith have been recorded on his authority. Fifty-eight such 
hadith may be found in both Sahih al-Bukhari and Sahih Muslim. Al-Bukhari 
has an additional 28 hadith from Jaabir while Muslim recorded an additional 
126 hadith. 


“Tell me if I were to perform the obligatory [prayers], fast Ramadhaan...” 


The questioner explicitly mentioned the prayers and the fast. This is a 
sign of the emphasis that the believers gave these two acts. According to some, 
that is why he did not mention any other obligatory deeds but specifically 
mentioned these two acts.' However, these question of why only those two 
were mentioned deserves more inspection. 


Why Weren’t the Pilgrimage and Zakat Also Mentioned? 


In this hadith, the questioner only mentioned the prayers and fasting 
the month of Ramadhaan. He did not mention the pilgrimage and zakat. This 
could have been for one of two reasons. First, these two acts may not have been 
obligatory at the time that the person asked this question to the Prophet (peace 


! Al-Bugha and Mistu, p. 153. 
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be upon him). Second, it could have been the case that these two acts were not 
relevant to the guestioner.' In other words, these two both reguire wealth and 
the guestioner may not have been a person of wealth and, hence, these were not 
obligatory upon him. 

The correct interpretation may be a combination of those two. It is 
established that the questioner died as a martyr in the Battle of Uhud. By that 
time, the obligation to perform the pilgrimage had not yet been revealed. Thus, 
there was an obvious reason why he did not ask about the pilgrimage. On the 
other hand, it is possible that the obligation of zakat or some form of it had 
already been established.’ If he were not a person of wealth, again, that 
obligation would not have been relevant to him and that is why he did not 
mention it in his question. Allah knows best. 


“treat the lawful as permissible and treat the forbidden as prohibited” 


In the text of the Forty Hadith, al-Nawawi included his own comment 
as to the meaning of this passage, as reproduced above. He stated, “The 
meaning of ‘treat the forbidden as prohibited,’ is to stay away from it. And the 
meaning of ‘treat the lawful as permissible’ is to perform them believing that 
they are permissible.” The latter portion of this statement implies that a person 
does the permissible deeds only. In this sense, the “permissible deeds” are 
inclusive of what is obligatory, recommended and permitted. Hence, one 
performs these deeds and does not go beyond them to what is forbidden. 

Ibn Rajab points out that some of the other commentators state that the 
meaning of this phrase is to treat the lawful as permissible by simply believing 
that it is permissible and to treat the forbidden as prohibited by believing it is 
forbidden and staying away from it.’ 

The difference between this and the previous interpretation is that here 
there is no mention of performing the lawful since oft-times the lawful is 
simply permitted or recommended, and it is not essential that a person actually 
perform them. Thus, it is sufficient that one believes in their permissibility with 
no need to perform them.’ At the same time, though, one must actually perform 
the obligatory deeds as is clearly proven in many other hadith and Quranic 
verses. 


! AI-Haitami, Fath, p. 182. 

? For more information on the history of the legislation of zakat, see Sulaimaan al-Husain, Al- 
Maal fi al-Quran al-Kareem (Riyadh: Daar al-Miraaj al-Dauliyah, 1995), pp. 292-304. 

? Cf., ibn Rajab, Jaami, vol. 1, p. 513. 

4 Cf., ibn al-Salaah, Siyaanah, p. 144. 

5 Such is actually included in the statement of this hadith. “Treating the prohibited as forbidden” 
implies performing the obligatory deeds. This is because it is forbidden not to perform the 
obligatory deeds. If a person is truly remaining away from what is forbidden, then he must, by 
necessity, be performing the obligatory deeds, for not performing them is part of what is 
forbidden. 
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The difference between the two interpretations is not of great 
significance. However, the latter interpretation is more exacting and proper 
since it is definitely not necessary that one perform all the permissible deeds. 
One must, however, believe in their permissibility. Indeed, it is a great sin to 
“forbid” something that Allah has made permissible. Allah says in the Quran, 


hazi V5 2S ST gel Ui us Vibe all Yate, 
АЗАН ыг y 


"O believers! Make not unlawful the good and pure things which Allah has 
made lawful to you, and transgress not. Verily, Allah does not like the 
transgressors” (al-Maaidah 87). Both forbidding what Allah has allowed and 
allowing what Allah has forbidden are great sins and go against the steps that 
lead one to Paradise, as implied in this hadith. 

Treating as permissible what Allah allows and treating as prohibited 
what Allah has forbidden is considered the correct way of “reading the Quran". 
Allah ii inthe ges 
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“Those to whom We have given the Book ‘recite it as it should be recited’. 
They are the ones that believe in it. As for those who disbelieve in it, they are 
the losers” (al-Bagara 121). The phrase, “recite it as it should be recited,” has 
been interpreted by ibn Masood, ibn Abbaas and others to mean that they 
permit what it permits, forbid what it forbids and do not distort its meanings 
from their proper implications.! 

A Muslim must believe in the permissibility of whatever Allah has 
allowed. He must also believe in the prohibition of whatever Allah has 
forbidden. These are essential aspects of the religion of Islam. If a person 
knowingly does not meet these conditions, he falls outside of the fold of Islam. 
If Allah has forbidden an act and the person believes it is permissible or should 
be considered permissible, he becomes a unbeliever even if he does not 
perform that act. On the other hand, if a person recognizes that the act is 
forbidden but he performs it anyway he is a sinner but, in general, he does not 
fall outside of the fold of Islam because he is not negating a basic principle of 
the faith.’ 


; Quoted i in ibn Rajab, Jaami, vol. 1, p. 513. 
? Cf., Sultaan, p. 192. 


701 


Commentary on the Forty Hadith of al-Nawawi 


“And I do not add anything to that” 


This portion of the hadith has been interpreted in different ways. Al- 
Ubayy mentions that the reason the man said, “And IJ do not add anything to 
that,” was because he was new to Islam and, therefore, he did not have the love 
and desire to perform additional, voluntary acts. Therefore, the Prophet (peace 
be upon him) answered him in such a way that he would know that he should 
perform the obligatory acts. After he becomes accustomed to Islam and loves 
it, he would then perform the voluntary deeds on his own.' However, there 
does not seem to be any strong evidence for this view. 

Al-Ubayy offers a second explanation also. He said that it implies that 
the man was not going to perform voluntary acts of prayer or fasting. He said 
the reason was that the man was too busy in performing acts like jihad and 
other praiseworthy deeds.” It is established that the questioner was one who 
participated in jihad; indeed, he even died as a martyr. Once again, though, 
there is nothing that lends itself to this interpretation. 


The Status of Voluntary and Recommended Deeds 


This hadith clearly implies that performing voluntary or recommended 
deeds is not necessary for entering Paradise. Indeed, by definition, such deeds 
are not obligatory and, therefore, a person is not sinful if he does not perform 
them. 

A person does not have to perform the voluntary or recommended 
deeds. As long as he is performing the obligatory deeds and remaining away 
from the forbidden acts, he is fulfilling the necessary requirements of his 
religion. 

However, if a person truly wishes to get closer to Allah and earn 
Allah’s pleasure, he will not neglect the voluntary and recommended deeds. 
There is a great reward for their performance but a more important aspect is 
that they complete the performance and reward of the obligatory deeds. Most 
people will have some sort of shortcoming in their obligatory deeds. The 
voluntary deeds will make up for any deficiencies in the obligatory deeds. 
Hence, in general, it is discouraged for one not to do the voluntary deeds 
unless the quality of one’s obligatory deeds is excellent. 

Furthermore, if a person does not perform the sunnah acts out of 
disdain or dislike for the sunnah, then he is no longer one who simply does not 
perform such deeds. In this case, he will be considered an unbeliever because 
of his attitude toward the deeds recommended by the shareeah. 


! Al-Ubayy, vol. 1, p. 85. Ibn Dageegq al-Eid (Sharh, p. 60), al-Haitami, (Fath, p. 182), al-Bugha 
and Mistu (p. 155), Sultaan (p. 194) and Al-Azhari (p. 47) all offer the same explanation. None 
of them, though, offer any strong proof for that supposition. 

? Al-Ubayy, vol. 1, p. 85. 
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In addition, when a person continually avoids the recommended deeds 
in a general sense, it demonstrates his lack of concern for the religion. He will 
be losing a great deal of reward and a great opportunity to get even closer to 
Allah. For this reason, some scholars would not accept the testimony of a 
person who is known not to perform the sunnah or recommended acts. 
Although they are not doing something considered strictly forbidden, they are 
demonstrating a lack of religiousness.' 

Al-Bugha and Mistu further point out that the Companions were very 
anxious to get as close as possible to Allah and to please Him in every way. In 
general, they used to perform all of the acts that they witnessed their example, 
the Prophet (peace be upon him), performing. They did not really distinguish 
between obligatory and voluntary acts. They would perform them all as part of 
the overall behavior of the Muslims. It was only among the later generations 
that the jurists concentrated on distinguishing what was obligatory from what 
was voluntary.” Ibn Dageeq al-Eid points out that this differentiation was 
needed because people were not performing all of the acts as the early 
generations did. Hence, the general people had to know what acts they could 
not neglect and what acts they could neglect without sin.’ 

Al-Bugha and Mistu state that if a community as a whole agrees upon 
abandoning a sunnah or recommended act, then they should be fought until 
they perform that act. This is because their behavior shows that they are willing 
to turn away from the way of the Prophet (peace be upon him). 

But, based on this hadith, al-Haitami argues against that opinion. He 
says that those who claimed that such people must be fought must provide 
evidence for their opinion. Among the evidence they provide is that the Prophet 
(peace be upon him) would wait to hear the call to prayer in the morning before 
he would attack a city. If he heard the call to prayer, he would not attack the 
city. If he did not hear it, he would attack the city. The argument here is that 
the call to prayer is a sunnah act, they claim, and is not obligatory. Al-Haitami 
answers this claim by saying that the Prophet (peace be upon him) did not 
refrain from attacking them simply because they performed a sunnah act but 
because that was a clear sign that they were Muslims.” 


*Would I enter Paradise?" He [the Prophet (peace be upon him)] answered, 
“Yes.” 


Ibn Rajab states that this hadith indicates that if a person performs the 
obligatory deeds and remains away from the forbidden ones, he will enter 


! Al-Bugha and Mistu, pp. 156-157. Also see ibn Daqeeq al-Eid, Sharh, pp. 59-60; al-Haitami, 
Fath, p. 182. 

? Al-Bugha and Mistu, p. 157. 

3 Ibn Daqeeq al-Eid, Sharh, p. 60. 

4 Al-Bugha and Mistu, p. 156. Also see ibn Daqeeq al-Eid, Sharh, p. 60. 

> Al-Haitami, Fath, p. 182. 
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Paradise. He states that there are numerous hadith that indicate this; indeed, 
they are mutawaatir. Here are a couple of the numerous hadith he presents:' 
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On the authority of Abu Huraira: A bedouin came to the Prophet (peace be 
upon him) and said, “Point me to deeds that if I were to perform them, I would 
enter Paradise.” The Prophet (peace be upon him) said, “Worship Allah and do 
not associate anything with Him, establish the obligatory prayer, give the zakat 
and fast Ramadhaan.” The man said, “By the One in whose hand is my soul, I 
will not add anything to this.” When he had turned away, the Prophet (peace be 
upon him) said, “If it pleases someone to see a person from Paradise, he should 
look at that man.” (Recorded by al-Bukhari and Muslim.) 
In another hadith, the Prophet (peace be upon him) explicitly 
mentioned that only if the person were true to his words of fulfilling these 
conditions would he then enter Paradise. Al-Bukhari records a similar hadith 


with another bedouin, who also said he would do what is required and not add 
anything to it, and the Prophet (peace be upon him) said at the end, 


Bite of Жый ges 


“He will enter Paradise if he is truthful to his word.” 

Ibn Rajab points out that although those deeds lead one to enter 
Paradise, at the same time, one may be performing deeds that are preventive 
factors and will keep one from entering Paradise. Ibn Rajab then quotes the 
following hadith: 


BY YY of age Uu JGS ely asle Š gle udi ul Jory ole 
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! Cf., ibn Rajab, Jaami, vol. 1, pp. 514-518. 
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A man came to the Prophet (peace be upon him) and said, *O Messenger of 
Allah, I bore witness that there is none worthy of worship except Allah and that 
you are the Messenger of Allah, I prayed the five [daily] prayers, I paid the 
zakat on my wealth and I fasted the month of Ramadhaan." The Messenger of 
Allah (peace be upon him) said, “The one who dies upon those [acts] shall be 
with the prophets, sincere and martyrs like this on the Day of Resurrection- and 
he raised his fingers together- as long as he did not disobey his parents.”” 

Ibn Rajab then points out that all of the hadith of the nature, “Whoever 
does such and such will enter Paradise,” are to be understood in this nature. In 
other words, the person who does those acts will enter Paradise as long as he 
does not also perform some other acts that prevent his entrance into Paradise. 
All of the necessary conditions must be met for entrance into Paradise and all 
of the preventive factors must be removed. 

He points out that there are many hadith that indicate that particular 
acts may keep one from entering Paradise. For example, he quoted the 
following hadith, 
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“The one who has even the slightest amount of arrogance in his heart will not 
enter Paradise.” (Recorded by Muslim.) 

As was discussed in the commentary to Hadith Number 3, even the 
testimony of faith has certain conditions that must be met. If a person makes 
the testimony of faith but then follows it up with deeds that reduce its effect, he 
may not enter Paradise without first being punished in the Hell-fire. The 
Follower al-Hasan al-Basri once said, “[The statement that] there is none 
worthy of worship except Allah has conditions to it. Therefore, beware of 
slandering innocent, believing women.” 


! According to ibn Rajab and ibn Katheer, this hadith was recorded by Ahmad. However, it does 
not seem to be in the published editions of Musnad Ahmad. The hadith is also recorded by ibn 
Khuzaima, ibn Hibbaan and al-Bazzaar with a sahih chain. See al-Hilaali, Eegaadh, pp. 318-319. 

? Ibn Rajab, Jaami, vol. 1, pp. 519-521. These types of hadith are also sometimes misunderstood. 
They do not necessarily mean that the person will never enter Paradise. That would be the case 
only for those who commit acts that take them out of the fold of Islam. In general, the meaning of 
those hadith is that those people will not enter Paradise along with those who enter Paradise 
without any form of punishment in the Hereafter. 

3 Quoted in ibn Rajab, Jaami, vol. 1, p. 522. 
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A Weaker Interpretation 


This hadith explicitly mentions only praying and fasting. Other hadith 
of this nature also concentrate on those two acts and may also mention zakat 
and some other deeds. Al-Dhuhaak, al-Zuhri and others understand that hadith 
of this nature were statements made by the Prophet (peace be upon him) before 
the other obligatory acts were revealed from Allah. Hence, they consider this 
type of hadith to be abrogated or they say that later conditions must be added to 
what the Prophet (peace be upon him) stated in hadith of this nature.’ 

However, there is no need to resort to such claims. The hadith implies 
that the person recognizes what is permissible and what is forbidden and abides 
by them. The other hadith that are similar to this explicitly mention 
worshipping Allah alone and other essential characteristics that encompass 
obeying Allah in all matters. Thus, there is nothing missing from these hadith 
that need them to be abrogated or adjusted by later statements of the Prophet 
(peace be upon him). 


The Desire to Know the Path to Paradise 


One can note from numerous hadith that the Companions were very 
anxious to know the path to Paradise. Numerous Companions came to the 
Prophet (peace be upon him) to ask him to show them a deed or deeds that will 
lead them to Paradise. They realized that this was the most important 
information that they could obtain for their own welfare. After receiving the 
answer from the Prophet (peace be upon him), many of them swore that they 
would perform exactly what the Prophet (peace be upon him) had told them. 
The Prophet (peace be upon him) would then state that they will be in Paradise 
if they are truthful to those conditions or acts. 

This question should always be foremost in the mind of every believer. 
He should seek the answer to this question in the Quran and sunnah. After 
reading the clear answers by the Prophet (peace be upon him) to this question, 
the person should set himself on the path to follow the deeds that will lead one 
to Paradise. He should concentrate on them and excel in them. In this way, 
Allah willing, he will be from among the prosperous and blessed on the Day of 
Judgment. 


Is This an Easy Path to Paradise? 


The questioner mentioned fasting, praying, permitting the legal and 
prohibiting the forbidden. Simply based on those acts, the Prophet (peace be 


! Their opinions were quoted by ibn Rajab, Jaami, vol. 1, p. 523. 
? For examples, see al-Bugha and Mistu, pp. 149-150. 
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upon him) stated that the questioner would enter Paradise. Does this imply that 
Paradise is very easy to enter? 

In reality, these aspects that the Prophet (peace be upon him) 
mentioned are not easy unless the person has a firm faith. The Prophet (peace 
be upon him) mentioned some very important matters. They were aspects that 
the polytheistic Arabs refused to submit to and they are aspects that the 
secularists and non-religious people of today cannot adhere to. In other words, 
they are not as simple and light as they may seem at first glance. 

Attending to the prayers in the proper manner and on a daily basis is 
not an easy matter unless one truly believes in them. Abstaining from food and 
drink during the daytime of Ramadhan is also not easy unless the resolve to 
please Allah by fasting is present. The willingness to submit to Allah with 
respect to what He permits and forbids is a very great matter indeed. Those 
who want and believe in freedom-— that is, free to follow their passions and 
desires— cannot submit to this condition. In fact, they will fight this condition 
with all of their might.’ 

One can now see that these acts that will lead a person to Paradise are 
not as simple as they might seem. They require true commitment and belief in 
Allah. If that true faith is present, they do become easy on the person. 
However, if that faith or commitment is lacking or completely missing, these 
deeds become a burden and a hardship. This will be the perception of those 
lacking in faith. In the end, they will be the losers because they were not 
willing to adhere to these basic acts and principles. 


Other Points Related to This Hadith 


The key to prosperity and entering Paradise is the performance of the 
obligatory deeds. The voluntary deeds may make up for some shortcomings 
in the performance of the obligatory deeds and may also raise a person’s 
rank in Paradise, but the essential deeds are the obligatory deeds.’ 

It is a fundamental aspect of the religion to accept as permissible what 
Allah has permitted and to treat as forbidden what Allah has forbidden. No 
one has the right to challenge Allah with respect to this authority. Anyone 
who knowingly does so falls outside of the fold of Islam. Similarly, anyone 
who desires a law other than the Law of Allah also falls outside of the fold 
of Islam.’ 

If the assumption that the questioner was new to Islam and that is why the 
Prophet (peace be upon him) did not encourage him to do voluntary deeds 
is correct, this is a sign that the teacher or scholar should take into 
consideration the situation of the questioner before replying to any 


! Cf., al-Baitaar, p. 138. 
? Al-Haitami, Fath, p. 182. 
3 Al-Bugha and Mistu, p. 158. 
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guestion. Here, the Prophet (peace be upon him) did not want to 
overburden the guestioner who first had to adjust to performing the five 
daily prayers and fasting Ramadhan. The Prophet (peace be upon him) did 
not mention a long list of non-obligatory deeds that would be good for the 
person to perform. When dealing with new Muslims today, the same type 
of approach should be taken. The obligatory deeds should be dealt with 
first. As the person becomes accustomed to them and begins to love them, 
he then can be taught the voluntary deeds. At that time, he will be 
emotionally and mentally ready to perform them and the religion will not 
be a burden upon him. Allah knows best. 


Summary of the Hadith 


The prayers and the fast are two of the essential or most important acts of 
this religion. 

Doing what is permissible and avoiding what is forbidden is also an 
essential aspect of the religion. 

If the person truly fulfills the above stated essential aspects of the religion, 
he will enter Paradise by the grace and mercy of Allah. 
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"Purification is Half of Faith..." 


5 


ШР д e 05 XA eral od coU edu ul 
3€ o. d 2% „Єк э С ә > 7 4; 224 2. 
Ла y sedi йз) АДР AU Шә АШ) 5 Jd Д 
iussit ы мами а uie 


“© 
~ 


N AZ =: 


“о 


^E 
23 


5i Cally 25M; ey 0 
aUe ^f ЫШ и> OVV seo аі) ОА МАН) 
2% ae cs 
цан, Qi CE ud Ax uU Js 
si A 512) 


On the authority of Abu Maalik al-Haarith ibn Aasim al- 
Ashari, may Allah be pleased with him, who said: The 
Messenger of Allah (peace be upon him) said, *Purification 
is half of the faith. The phrase al-hamdulillah (‘All praise 
be to Allah’) fills the scale. The phrases sub-haanallaah' 
(‘High is Allah above every imperfection and need; He is 
pure and perfect’) and al-hamdulillah (‘All praise be to 
Allah’) together fill— or each fill— what is between the 
heavens and earth. Prayer is a light. Charity is a proof. 
Patience is a brightness. The Quran is either an argument 
for or against you. And everyone goes out in the morning 
and sells himself, either freeing or destroying himself." 
(Recorded by Muslim.) 


! This phrase is usually translated as, “Glory be to Allah.” “Glory” is defined as “adoring praise 
or worshipful thanksgiving” (see Webster’s, p. 602). It does not, then, properly capture the 
meaning of subhaanallaah. Ibrahim and Johnson-Davies (p. 78) translate it as, “How far is Allah 
from every imperfection.” Khan has translated it as, “To honor Allah and make Him free from all 
that (unsuitable evil things) that are ascribed to Him (or Glorified be Allah).” See Muhammad 
Muhsin Khan, Summarized Sahih al-Bukhari (Riyadh: Maktaba Dar al-Salaam, 1994), p. 1059. 
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Selected Vocabulary 


253! - “the act of purification,” it can refer to either physical or spiritual purity. 
When the word is 23 (al-tahoor instead of al-tuhoor), it refers to the water 
or matter that is being used as a cleansing agent. The commentators seem to 
agree that the word here is al-tuhoor and not al-tahoor. 

25 - literally this means, “half”; however, it does not necessarily mean half as in 
two equal halves, but it may mean one of two parts to something; furthermore, 
it could also be used to mean a part of something, and not just one of two parts. 

Arias — - al-hamdulillah, *all praises be to Allah" 

Su - “fills” 

chidi — -"the scale" 

ail Glaus - subhaanallaah, “High is Allah above every imperfection and need; He is pure 
and perfect” 

On - “between” 

Zl ghal- “the heavens” 

ua! - “the earth” 


2% - “light” 

say» - “proof” 

i - “argument,” here, it could be understood to mean “witness” 

dl - “for you” 

die - *against you" 

332 - “he goes out in the early morning" 

әз - one who exchanges something for something else; it applies equally well to 


the buyer and the seller 
Ws —-- “then sets it free” 


Takhreej 


This hadith is authentic. It was recorded by Muslim, al-Tirmidhi, 
Ahmad, al-Daarimi, al-Baihaqi, al-Tabaraani, ibn Mandah, Abu Awaana and a 
number of others. Some of the narrations have slight differences in their 
wordings but they are, for the most part, very consistent with one another. 

Muslim recorded this hadith with the chain: Ishaaq ibn Mansoor said: 
Hibbaan ibn Hilaal narrated to us, saying: Abban narrated to us, saying: Yahya 
said that Zaid narrated to him, saying: Abu Salaam narrated to him from Abu 
Maalik al-Ashari. This is one of the chains that Muslim has been criticized by 
al-Daaraqutni and others for using. It is possible that there is a missing narrator 
in this chain because al-Nasaai records this same hadith with the narrator 
Abdul Rahmaan ibn Ghanam between Abu Salaam and Abu Maalik. However, 
it is very possible and not an uncommon type of occurrence that Abu Salaam 
may have heard this hadith from both Abu Maalik and Abdul Rahmaan. Hence, 
there is no problem with the chain in Sahih Muslim. Furthermore, even if such 
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was a mistake, the hadith is still definitely sahih due to the known chain in al- 
Nasaai.' 

There are some differences in the way that this hadith is recorded in 
different books. For ezample, the narration in Sunan al-Nasaai and Sunan ibn 
Maajah states, “Completing the ablution is half of the faith... The tasbeeh 
(statement, ‘How far is Allah from every imperfection’) and the takbeer 
(statement, ‘Allah is greatest’) filled the heavens and earth’... Zakat is a 
proof...” A narration recorded by al-Tirmidhi states, “Ablution is one half of 
the faith.” Another narration recorded by al-Tirmidhi and Ahmad states, “The 
tasbeeh is half of the scale and al-hamdulillah fills it. The takbeer fills what is 
Aa the heavens and earth. Fasting is half of patience. And purity is half of 
faith.” 

The text that will be followed and commented upon here is the 
authentic text from Sahih Muslim that al-Nawawi has reproduced as stated 
above. 


General Comments About This Hadith 


This hadith touches upon some of the most important deeds. It refers 
to purity, remembrance of Allah, prayer, charity, patience, abiding by the 
Quran and the ultimate journey of mankind. 


About the Narrator: Al-Haarith ibn Aasim al-Ashari 


This is a Companion concerning whose name there is quite a difference 
of opinion. In fact, there are ten different opinions as to his exact and complete 
name. He was from the Ashari tribe in Yemen and was one of their delegation 
that came to the Prophet (peace be upon him). 


l Cf., al-Nawawi, Sharh Saheeh, vol. 3, pp. 98-99. There is also a difference of opinion over 
whether Yahya ibn Abu Katheer ever received hadith directly from Zaid ibn Aslam. Yahya ibn 
Maeen said that he did not while Ahmad said that he did. This particular chain makes it clear that 
Yahya did receive this hadith directly from Zaid. Cf., ibn Rajab, Jaami, vol. 2, p. 5. However, 
although the hadith is definitely sahih, some scholars, including al-Daraqutni, ibn Hajr and 
Mugbil al-Waadiee, claim that the chain in Sahih Muslim is broken. [See Muqpbil al-Waadiee's 
footnotes to Ali al-Daaraqutni, ai-/lzaamaat wa al-Tatabba (Makkah: Daar al-Baaz, 1985), pp. 
159-160.] It should be noted that it would not be strange for Imam Muslim to intentionally record 
that chain which some thought was a broken chain in order to express his view that the chain is, 
in fact, unbroken or in order to affirm that Yahya did hear hadith from Zaid. The most important 
point for Imam Muslim was that the hadith itself was sahih. After establishing that fact, he may 
include a specific chain for a specific secondary purpose. 

? [n this narration, the past tense is used, “filled”. This is considered a way of stressing that such 
will really occur when those words are said. 

3 Cf., ibn Rajab, Jaami, vol. 2, p. 6. 
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He lived in Greater Syria. He died there during the plague outbreak in 
the year 18 A.H. According to al-Haitami, Muaadh, Abu Ubaidah, Sharahbeel 
and al-Haarith all died on the same day during that plague outbreak.' 

Twenty-seven hadith have been recorded on his authority. His hadith 
have been recorded by Muslim, Abu Dawood, al-Tirmidhi, al-Nasaai and ibn 
Maajah. Jaabir ibn Abdullah and others narrated hadith on his authority. 


“Purification is half of the faith.” 


There is a great deal of difference of opinion as to what the Prophet 
(peace be upon him) exactly meant by this statement. Below are some of the 
explanations that have been offered by the scholars: 

(1) Its meaning is that the reward for purification is up to half of the 
reward for faith. In other words, the reward for cleanliness and purity is so 
great that it could reach to half the reward of faith. This points out the 
importance of purity and cleanliness in Islam. This interpretation is one of 
many mentioned by al-Nawawi.’ Most of the other commentators either did not 
mention it or did not accept it. Sultan, for example states, “This goes against 
the apparent meaning of the text and there is no evidence for it.” However, al- 
Sabbaagh favors this interpretation while al-Baitaar calls it acceptable.* 

(2) Faith wipes away all of the previous sins that were committed. 
Similarly, ablution wipes away the previous minor sins. But ablution is not 
sound without faith. Therefore, the effectiveness of ablution is dependent on 
faith in the same way that half of something is dependent on the other half. 
This interpretation also seems far-fetched according to Sultaan.’ 

(3) The meaning of imaan or faith in this phrase is the prayer. For 
example, Allah says in the Quran, 

с» 


ыы аі dif С 
“Allah would never allow your imaan to be lost” (al-Baqara 143). This is in 
reference to the prayers that were performed in the direction of Jerusalem 
before the command to face Makkah. The explanation of the word imaan in 


this verse is “prayers”. Since purification is a condition for the soundness of 
prayer, it is like it is half of the prayer. (In this case, the word shatr does not 


! Al-Haitami, Fath, p. 183. 

? Al-Nawawi, Sharh Saheeh, vol. 3, p. 99. The first four opinions stated above were all 
mentioned by al-Nawawi, Ibid., vol. 3, pp. 99-100. 

? Sultaan, p. 196. Al-Oaari, vol. 1, p. 318 also explicitly refutes it. 

^ Muhammad Al-Sabbaagh, Min Hadyi al-Nubuwwah Tammulaat fi Adad min Jawaami al-Kalim 
(Beirut: al-Maktab al-Islaami, 1994), p. 13; al-Baitaar, p. 142. Since he made this conclusion, al- 
Sabbaagh discusses the place of cleanliness in Islam for a few pages. He says that both physical 
and spiritual cleanliness are of great importance in Islam, as can be proven through numerous 
hadith. He then concludes that this belief in and understanding of cleanliness is something that is 
missing from the Muslim world today and needs to be revived. See al-Sabbaagh, pp. 13-15. 

5 Sultaan, p. 197. 
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mean exactly half but it means one of two parts.) This is the opinion that al- 
Nawawi favors. 
Commenting on this interpretation, Sultaan wrote, 


This particularizes and restricts the meaning of “faith”. There 
is no strong evidence for this, especially since some of the 
Quranic commentators interpret “faith” in the above verse to 
mean constancy and steadfastness to the faith when the 
direction of the qibla was changed. But some scholars say that 
the stronger view is to interpret faith to mean prayer in that 
verse due to an authentic sunnah regarding that. So this is a 
possible interpretation. 


(4) Another interpretation is that faith is made up of affirmation by the 
heart and outward submission in deeds. These are the two parts to faith. Purity, 
or tahaara, implies the prayer which is the greatest outward form of 
submission. That is why it has been referred to as half of faith. 

(5) Ibn Uthaimeen argues that faith is comprised of having some 
characteristics and being free of other characteristics. A person, for example, 
should be free of associating partners with Allah and sinful living. He argues 
that this is the purification that is referred to in this hadith. A Muslim purifies 
himself, thusly, from all physical or spiritual filth. This comprises one-half of 
faith, as stated by the Messenger of Allah (peace be upon him) in this hadith.’ 

(6) Some interpret “purification” in this phrase to mean avoiding sins. 
This usage for “purification” may be noted in the Quran. For example, the 
people of Lot said about him and his аы 

2 “ve ж -$ 2 55 
“These are indeed people who want to be pure ы sins]" (al-Araaf 82).? 

Faith is made up of two aspects: performing the proper deeds and 
remaining away from the improper deeds. “Purification” is the remaining away 
from the improper deeds. Therefore, it makes up half of faith as stated by the 
Prophet (peace be upon him). 

Ibn Rajab mentions this interpretation and says that it would be 
plausible if it were not for the other narratives that state, “Ablution is half of 
faith,” and “Completing the ablution is half of the faith.” Ibn Rajab points out 
another problem with this interpretation. He says that many deeds, like the 
prayer, are also acts of purification as they wipe away sins. Hence, they must 
be included under purification. But then purification could no longer be 


! Sultaan, p. 197. 
? [bn Uthaimeen, Sharh Riyaadh, vol. 1, p. 134. This is the only interpretation that ibn Uthaimin 
offers for this hadith. Siddiqi, vol. 1, p. 147 seems to favor this interpretation although he also 
mentions the view that faith in this hadith means prayer. 

3 Also see al-Mudathir 4 and al-Baqara 222. 
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considered half of faith in the sense they described. Therefore, ibn Rajab 
rejects this interpretation.' 

(7) Ibn Rajab states that the correct view conceming the meaning of 
“purification” in this hadith is that it refers to the ritual purification by water as 
found, for example, in ablution. He says that this is the majority opinion and 
this is why Muslim, ibn Majah and others included this hadith in the chapters 
related to ablution.” Furthermore, this is consistent with the other narrations 
that state, “Ablution (wudhu) is one-half of faith,’ and “Completing the 
ablution is one-half of faith.” 

Although this may look conclusive, it may not necessarily be so. Al- 
Haitami points out that if the linguistic meaning of wudhu is understood, then it 
means the same as al-tuhoor or purification.’ Second, the narration, 
“Completing the ablution” contradicts what the others have narrated and may 
not be considered the strongest wording of the hadith. 

Given this meaning for the word, that “purification” means ablution, 
ibn Rajab continues by saying that there is a difference of opinion as to how 
this purification is to be considered half of faith. He presents the following 
opinions:* 

(a) One explanation is that the meaning of the word shatr in this hadith 
is not half but simply “part of". Hence, purification is a part of faith. This is al- 
Haitami’s conclusion, and he says that it removes all of the problems in 
interpreting this hadith. Ibn Rajab rejects this interpretation on two counts. 
First, it goes against the well-known usage of the word shatr and, second, it 
contradicts the narration that states, “Purification is one-half (nisf°) of faith.” 
Ibn Rajab’s arguments can be answered by saying that, first, although it is not 
the most common usage, it is a usage for the word. Second, the narration with 
the word nisf could easily be an example where the narrator was simply 
narrating the meaning and not the exact wording of the text. The narrator could 
have replaced the word shatr with nisf as he felt that they had the same 
meaning. Otherwise, the well established reports of this hadith state shatr and 
not nisf. 

(b) The second interpretation ibn Rajab presents is the same as (1) 
above. Ibn Rajab categorically rejects this possibility. 


' Ibn Rajab, Jaami, vol. 2, p. 7. 

? Al-Nasaai included it in the chapter on the obligation of zakah, as zakat is specifically 
mentioned in the narration he records. Al-Qaari states that where people place this hadith is 
simply based on their own understanding of the hadith and is, therefore, not of great significance. 
See al-Qaari, vol. 1, p. 319. 

? Al-Haitami, Farh, p. 184. 

^ [bn Rajab, Jaami, vol. 2, pp. 7-14. 

5 AI-Haitami, Far, p. 184. 

$ The word, nisf, is exactly and literally one-half of something else. 
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(c) The third interpretation is that faith wipes away all of the major 
sins while ablution wipes away the minor sins. In this sense, it is "half" of 
faith. Ibn Rajab also refutes this interpretation. 

(d) The fourth view is that the meaning of "faith" here is the prayer, as 
discussed under (5) above. Prayer is not accepted except with purity and that is 
why it is considered half of it. Ibn Rajab further points out that prayer is the 
key to Paradise but ablution is the key to prayer. Hence, they are both needed 
to open to doors to Paradise. Ibn Rajab offers more evidence in favor of this 
interpretation. This is the opinion that ibn Rajab seems to favor since he does 
not offer anything to refute this view. But at the end of his discussion of all the 
views, he stated, “Allah knows what He meant by that and what the Messenger 
meant by that.” 

(e) A fifth view is that all of the acts of faith purify the heart. 
Purification by water purifies and cleans the body. Therefore, the acts of faith 
can be divided into two categories: acts that purify the external aspects and acts 
that purify the internal aspects. In that sense, purification is half of faith. Sultan 
concludes that this is a plausible interpretation. 

(8) Al-Ghazzaali states that purification here refers to purification of 
the heart from envy, hatred, spitefulness and other diseases of the heart. 
Complete faith requires that the heart be free of these diseases. When a person 
makes the testimony of faith, he has completed half of the faith. When he 
cleanses his heart of these diseases, he has completed the other half.” 

Given the above, the following are the possible translations and 
meanings of this part of the hadith: 

(A) “The reward for purification and cleanliness is up to half the 
reward for faith.” 

(B) “Ablution is half of the faith, due to the sins that it wipes away.” 

(C) “Purification is similar to half of the prayer.” 

(D) “Purification is half of the faith because it encompasses the 
outward forms of submission.” 

(E) “Purification from associating partners with Allah and sinful living 
is half of the faith.” 

(F) “Purification in the sense of avoiding sins is half of the faith.” 

(G) “Performing ablution is an act of faith.” 

(H) “Ablution is half of the faith becomes it removes the external 
impurities.” 

(J) “Purification of the heart from its spiritual diseases is one half of 
faith." 

It seems that (A) and (B) are definitively out of the question. The 
others all seem possible. Many of the others are consistent with each other and 
it is possible that more than one of them are meant. Purification may mean the 


! Sultaan, p. 197. 
? Quoted in al-Nawawi, Sharh Matn, pp. 99-100. 
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general sense of purification or it may mean the specific act of ablution and so 
forth. It is very difficult to determine which interpretation has the most weight 
to it. Allah knows best. 

If it is concluded that al-tuhoor means ablution (wudhu), then this 
hadith discusses the following aspects: ablution, remembrance of Allah, prayer, 
zakah (as explicitly mentioned in one narration), fasting (as explicitly 
mentioned in one narration), followed by a general reference to applying the 
Quran. 


“The phrase a/-hamdulillah (‘All praise be to Allah’) fills the scale.” 


Al-Haitami states that this reward comes to the person who states this 
expression while thinking about its meaning and submitting to its implications. 
Hence, a mere verbal statement without one’s heart or mind being involved is 
not what is requested from the individual. (This point is also true for the saying 
of subhaanallaah that shall be discussed below.) 

There is a difference of opinion concerning the meaning of “fills the 
scale”. Some state that this is a metaphorical statement: If al-hamdulillah had a 
physical mass to it, it would fill the scale. The second interpretation, which is 
much closer to the literal meaning, is that Allah will give deeds mass and form 
on the Day of Judgment. This can be proven through many hadith. This hadith 
is stating that the physical manifestation that Allah will give the statement al- 
hamdulillah will be so great that it will fill the scale.” 


The Meaning and Importance of. a/-Hamdulillah? 


Al-Hamdulillah is a heartfelt expression of both praise and gratitude 
toward Allah.’ It truly comes about when a person realizes the numerous 
bounties Allah has bestowed upon him. This includes even the bounty of 
knowing Allah and recognizing that He should be thanked. It also comes about 
when one thinks about Allah and His attributes of perfection. 


! Al-Haitami, p. 185. 

? Al-Sindi states that statements like al-hamdulillah may become “bodies of light” that do not 
“crowd each other” in the same way that a person could have one thousand lamps in a room and 
the light of each lamp is there without it forcing the other lights not to exist. See Abu al-Hasan al- 
Hanafi al-Sindi, Sharh Sunan ibn Maajah al-Qazweeni (Beirut: Daar al-Jeel, n.d.), vol. 1, pp. 
120-121. 

3 The reference in this hadith is to the phrase, “al-hamdulillah” and not to Surah al-Faatiha, 
which is sometimes referred to as al-hamd. Many commentators made this comment in their 
discussion of this hadith, inferring that some people had the wrong understanding of this hadith. 

^ There is a hadith that states, “The best supplication is al-hamdulillah.” This hadith is recorded 
by al-Tirmidhi, ibn Majah and others. Although some scholars state that it is hasan, it seems that 
its chain is weak. See Abu Ishaaq al-Huwaini’s footnotes to Ismaaeel ibn Katheer, Tafseer al- 
Quran al-Adheem (al-Dammam, Saudi Arabia: Daar ibn al-Jauzi, 1997), vol. 1, p. 460. 
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In his commentary on the Quran, Maudoodi has explained the phrase 
al-hamdulillah, which forms part of the second verse of Surah al-Faatiha, in 
the following manner, 


Whenever we praise someone, we do so for two reasons. First, 
because excellence calls for praise, irrespective of whether that 
excellence has any direct relevance to us or not. Second, we 
praise one whom we consider to be our benefactor; when this 
is the case our praise arises from a deep feeling of gratitude. 
God is worthy of praise on both counts. It is incumbent on us 
to praise Him not only in recognition of His infinite excellence 
but also because of our feeling of gratitude to Him, arising 
from our awareness of the blessings He has lavished upon us. 


It is important to note that what is said here [meaning the 
phrase al-hamdulillah] is not merely that praise be to God, but 
that all praise be to God alone. Wherever there be any beauty, 
any excellence, any perfection— in whatever thing or in 
whatever shape it may manifest itself— its ultimate source is 
none other than God Himself. No human beings, angels, 
demigods, heavenly bodies— in short, no created beings— are 
possessed of an innate excellence; where excellence exists, it is 
a gift from God. Thus, if there is anyone at all whom we ought 
to adore and worship, to whom we ought to feel indebted and 
grateful, toward whom we should remain humble and obedient, 
it is the creator of excellence, rather than its possessor. 


Although commonly used interchangeably, there is a difference 
between al-hamd (praise and gratitude 2J!), al-madh (praise g+) and al-shukr 
(thankfulness .SJ!), A person can be praised (al-madh) for things that he does 
voluntarily as well as for things that are beyond his control. A person may be 
praised for his physical appearance, for example, which he has little control 
over, or for his spending in charity, which is a voluntary act on his part. In fact, 
madh is even done toward non-living things, such as praising the quality of a 
pearl. Al-hamd would only be used in the latter case of the person’s own 
voluntary act and not in the former case. Hence, in this sense, al-hamd is 
something more specific than al-madh. Furthermore, with respect to Allah, al- 
hamd is much more befitting as He is being praised for His qualities that He 
has set for Himself.” 

On the other hand, al-hamd is more general than al-shukr. Al-shukr is 
only in response to something that has come from somebody else. For example, 
if a person does another person a favor, he would thank him for that favor. One 
would not give "thanks" to a person because of that person's characteristics. If 


! Abul Ala Maudoodi, Towards Understanding the Quran (Leicester, United Kingdom: The 
Islamic Foundation, 1988), vol. 1, pp. 35-36. 
? See al-Raazi, vol. 1, pp. 218-219. 
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another person is generous, for example, one would not say, "I thank him 
because he has the characteristic of generosity," although one would thank him 
for an act of generosity. However, al-hamd is expressed for both specific acts 
as well as the qualities of a person.' Furthermore, al-hamd is used for an act 
done toward the person himself as well as acts done toward others. In other 
words, one does not give shukr for what Allah has bestowed upon others but 
one does express hamd in such a case.’ 

Therefore, one states al-hamd (“praise and gratitude”) for Allah due to 
His acts that He has determined for Himself and are not forced upon Him, due 
to the bounties that He has bestowed upon a person, due to His perfect and 
sublime attributes and qualities, due to His being free from any imperfections 
and blemishes, and due to one’s need and reliance upon Him. 

According to ibn al-Qayyim, al-shukr is more general than al-hamd in 
the sense that shukr or thankfulness is exhibited by one’s heartfelt feelings, by 
the tongue in one’s statement of thanks and by one’s deeds in acting out one’s 
feelings of thankfulness. Al-hamd, however, is exhibited only by one’s heart 
and tongue.’ However, according to al-Raazi, hamd is also expressed by one’s 
actions.’ Allah knows best. 


Belief in the Scale 


In this hadith, the Prophet (peace be upon him) made reference to the 
Balance or Scale. The belief in the existence of the Balance forms part of the 
Muslim’s belief. Ibn Abu al-Izz has discussed the belief in the Balance in some 
detail. He wrote’, 


As for the Balance (al-Mizan), we believe in the Balance. 
Allah has referred to it in various verses of the Quran. For 
instance, “We shall set up scales (mawazin) of justice for the 
Day of Judgment, so that not a soul will be dealt with unjustly 
in the least. And if there be (no more than) the weight of a 
mustard seed, We will bring it (to account). And enough are 
We to take account” (al-Anbiyaa 47). And, “Then those whose 
balance (of good deeds) is heavy they will attain salvation, but 
those whose balance is light will be those who have lost their 
soul, in Hell will they abide” (al-Muminoon 102-103). 


! C£,, al-Isfahaani (Daar al-Fikr), pp. 130. 

? A|-Raazi, vol. 1, p. 219. Al-Raazi also has a discussion of why the expression al-hamdulillah is 
superior to any other way of expressing praise and gratitude to Allah. See al-Raazi, vol. 1, pp. 
219-220. 

3 Cf., ibn al-Qayyim, Madaarij, vol. 2, p. 257. 

^ Al-Raazi, vol. 1, p. 228. 

5 The belief in the Balance is not discussed in much detail in the available English literature. For 
that reason, it is discussed in some detail here. 
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Al-Qurtubi has said that scholars think that when the reckoning 
will finish, deeds will be put in the Balance. Since weighing is 
meant for determining reward or punishment, it will take place 
after the reckoning. Reckoning shall be for determining works, 
and weighing shall be for determining the value of works so 
that the reward or penalty may be fixed. The word mawazin in 
verse 47 of surah al-Anbiyaa quoted above is plural, it means 
that there will be a number of balances there. It may also mean 
that there will be different kinds of balances for weighing 
different kinds of work. True knowledge, however, is with 
Allah. 


There are many hadith on the subject that make it quite clear 
that the Balance will have two scales visible to the eyes. Imam 
Ahmad has recorded a hadith transmitted by Abu ‘Abd al- 
Rahman al-Hubuli from ‘Abdullah ibn ‘Amr that the Prophet 
(peace be on him) said, “Allah will pick out a person from my 
Ummah from all the creation, ask him to proceed forward, 
place before him ninety nine registers recording his deeds, 
each register as long as his eyes could see, and ask him, ‘Do 
you deny any item mentioned in these registers? Have my 
scribes wronged you in any way?’ He will say, ‘No, my Lord!’ 
Allah will then ask, ‘Have you any excuse to offer or any good 
deed to mention which is not here?’ He will say, ‘I have 
nothing to say, my Lord!’ Allah will say, ‘No, you have a good 
thing to mention. There will be no injustice to you this day.” A 
card will then be produced which will have, ‘I witness that 
there is no god except Allah, and that Muhammad is his 
servant and messenger.’ It will be handed to him, but he will 
wonder and say, ‘What can this do in the presence of so many 
evil records?’ Allah will say, ‘You will not be wronged.’ Then 
all the registers will be placed on one scale and that card will 
be placed on the other scale and it will outweigh them. Nothing 
can outweigh the name of Allah, the Merciful, the 
Compassionate.”’ This is recorded by al-Tirmidhi, Ibn Majah 
and Ibn Abi al-Dunya from al-Layth. In al-Tirmidhi's version 
the last words are, “Nothing can outweigh the name of 
Allah.”... 


Al-Bukhari has recorded a hadith from Abu Hurayrah in 
support of this hadith. The Prophet (peace be on him) said, 
“On the Day of Judgment, a very big and heavy man will be 


‘Recorded by Al-Tirmidhi, ibn Maajah, Ahmad, ibn Hibbaan and al-Haakim. The last sentence of 

this hadith is incorrect. The correct wording is the second wording stated in the text above, 

“Nothing can outweigh the name of Allah.” See al-Amaoot’s footnotes to ibn Abu al-Izz, vol. 2, 
. 610. 

These words occur in the hadith of al-Tirmidhi and al-Haakim. 
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brought but in Allah's sight his weight will be less than the 
wing of a mosquito. If you like you may recall the verse, *We 
shall not give them any weight on the Day of Judgment’ (al- 
Kahf 105).”! Imam Ahmad has recorded a hadith wherein it 
states that one day Ibn Masud was trying to pluck a small 
branch of an Arak tree in order to brush his teeth. His shanks, 
which were very thin, were exposed by the wind, and some 
people burst into laughter at them. The Messenger of Allah 
(peace be on him) asked, “Why are you laughing?” They said, 
“O Prophet of Allah, we are laughing at how thin Ibn Masud’s 
shanks are.” He retorted, “By Allah, they will be heavier than 
Mount Uhud in the Balance.” 


Actions themselves will be weighed in the Balance. Muslim 
has recorded a hadith reported by Abu Malik al-Ashari that the 
Prophet (peace be on him) said, “Cleanliness is half of faith, 
and the words, al-hamdu li-Allah (all praise is for Allah) will 
fill the Balance.” The last hadith in al-Bukhari’s Sahih is, 
“Two sentences are light on the tongue, but they are very dear 
to Allah and heavy on the scales: Subhan Allah wa bi hamd-i- 
hi (glory to Allah and praise to Him) and Subhan Allah al- 
Azim (Glory be to Allah, the Majestic)."^... 


In view of these hadith, the objection of an obstinate denier, 
who says that actions are accidents not bodies and therefore 
they cannot be objects to be weighed, has no significance. 
Allah can change the accidents into bodies and put them on the 
scale, as was shown earlier. This is also suggested in a hadith 
which Imam Ahmad has recorded from Abu Hurayrah: The 
Prophet (peace be on him) said, “Death will be brought in the 
form of a ram covered with dust and placed between Paradise 
and Hell. A call will be given to the people of Paradise, who 
will raise their heads and look. A call will also be given to the 
people of hell, who will raise their heads and look. They will 
think that perhaps the time of relief has arrived. The ram will 
be killed and the announcement will be made, ‘Life is forever; 
there will be no more death.”” Al-Bukhari has also recorded 
this hadith with some difference in wording. All this proves 
that the deeds, doers and the records of deeds will all be 


'Recorded by al-Bukhari and Muslim. 

?Recorded by Ahmad, and al-Tabaraani. According to al-Amaoot, its chain is hasan. Ibn Abi 
Shaibah and al-Haakim have something similar. See al-Amaoot’s footnotes to ibn Abu al-Izz, 
vol. 2, p. 611. 

3Recorded by Muslim, al-Tirmidhi, al-Nasaai, Ibn Maajah and Ahmad. 

“Recorded by al-Bukhari and Muslim. 

5 Recorded by Ahmad, al-Daarimi and al-Nasaai in al-Kubra. According to al-Arnaoot, its chain 
is sahih. See al-Arnaoot's footnotes to ibn Abu al-Izz, vol. 2, p. 613. 
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weighed, and that the Balance will have two scales. Further 
details of how these things only Allah knows. 


Our duty is to believe in what the Prophet (peace be on him) 
has said about the Unseen without adding or deducting 
anything. Woe to those who deny the setting of the balances on 
the Day of Judgment of which the Prophet has spoken. They 
fail to see the reason behind it and therefore deny it. They say 
that balances are reguired for weighing groceries. | am afraid 
that these people will be given no weight on the Day of 
Judgment. Balances will be set up in order to demonstrate 
Allah's justice to all the people, although no one more readily 
accepts excuses than Allah. This is also the reason why He 
sends messengers to give good tidings and to issue warnings to 
the people. There may be other reasons, too, that we do not 
know. You may see the point if you reflect upon what 
transpired between the angels and Allah when He told them, “I 
shall create on the earth a vicegerent. They (the angels) said, 
“Will you place therein who will make mischief therein and 
shed blood, whilst we do celebrate Your prayers and glorify 
Your holy name?’ Allah said, ‘ʻI know what you know not” 
(2:30). At another place He has said: “Of knowledge it is only 
a little that is communicated to you” (al-Isra 85). 


In the earlier discussion [in Abu al-Izz's book] on the Fountain 
(al-Hawd), we have quoted al-Qurtubi saying that the Fountain 
will come before the Balance and the Balance will come before 
the Bridge. In the two Sahihs, it states, “When the Believers 
cross the Sirat they will be detained at an arched bridge 
(gantarah) between Paradise and Hell. Every wrongdoer will 
pay for the wrong he has done. When they are purged of all ills 
and cleansed, they will be allowed into Paradise.”’ As al- 
Qurtubi has said, this gantarah will be the second bridge 
which the Believers will have to cross. However, no one will 
fall from this bridge. Allah knows best 


“The phrases subhaanallaah (‘High is Allah above every imperfection and 
need; He is pure and perfect’) and a/-hamdulillah (* All praise be to Allah") 
together fill— or each fill— what is between the heavens and earth.” 


The narrator of the hadith could not recall if each of these statement 
fills what is between heaven and Earth or if the two of them together fill what 


‘Recorded by al-Bukhari. It was not recorded by Muslim. 
2 Ibn Abu al-Izz, vol. 2, pp. 608-614. Al-Haitami, Fath, p. 185, also has a beneficial discussion 
of the concept of the Balance. 
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is between heaven and Earth. In either case, it definitely points to the 
importance of these two phrases. Nowadays, people have some understanding 
of the great distance between earth and the lowest heaven. There are stars that 
are billions of miles away from the Earth. However, these two important 
phrases fill the space between the Earth and heaven. 


The Meaning and Importance of Subhaanallaah 


When one states the phrase subhaanallaah it means that he is denying 
that Allah could have any blemish, shortcoming, imperfection or defect 
whatsoever. He is complete and perfect and not in need of anything or anyone. 
This also denies that He could have or be in need of a spouse, son and so forth. 

Allah is free, for example, of any imperfection or blemish with respect 
to His names. Allah has said, 


Ji GLA aU 
“And to Allah belong the most beautiful and excellent names" (al-Araaf 180). 
Allah is also free of any imperfection or blemish with respect to His attributes 
and qualities. This is the meaning or implication of the words al-mathal al- ‘ala 
in the folowing verse, 


ТА 2 


АИТ ЕИ V cai 
Се 


“For those who disbelieve in the Hereafter there is an evil description. And for 
Allah is the highest and loftiest description (al-mathal al-‘ala). And He is the 
All-Mighty, the All-Wise” (al-Nahl 60). 

Allah’s acts are also free from any blemish or shortcoming. His 
creation, for example, is according to His wisdom and excellence. That which 
He has commanded and ordered is also free of any blemish or shortcoming. 
Allah has said, 

PE E 2 eee hee 4 In 2% АЖ 
pip: AT E oer ures x Sod 
“Do they then seek the judgment of the Days of Ignorance? And who is better 

in judgment than Allah for a people who have firm faith” (al-Maaidah 50). 

The phrase subhaanallaah implies all of the above aspects. ' 

The Prophet (peace be upon him) described the merits and importance 
of this concept when he said, 


2 
^ 


! Cf, ibn Uthaimeen, Sharh Riyaadh, vol. 1, p. 135. 
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"There are two statements that are light on the tongue but heavy in the scale 
and beloved to the Most Merciful [Allah]: Subhaanallaahi-l-Adheem (*High is 
Allah above any imperfection or want, the Great, from every imperfection") 
and Subhaanallaahi wa bihamdihi (‘Far above is Allah from every 
imperfection and I glorify His praises)" (Recorded by al-Bukhari and 
Muslim.) 

Ibn Rajab astutely points out the difference between al-hamdulillah 
and subhaanallaah and why, in general, subhaanallaah is stated in conjunction 
with other statements, as in the hadith just mentioned. Ibn Rajab stated, 


[In another narration, it states,] “Subhaanallaah is half of the 
Scale while al-hamdulillah fills it.” The reason for that is that 
al-hamdulillah confirms all praises for Allah. It makes 
reference to all of the Perfect Attributes and Majestic 
Qualities. However, subhaanallaah simply negates from Allah 
any shortcoming, blemish or deficiency. Confirmation is more 
important than negation. In fact, for this reason subhaanallaah 
is not stated by itself. It is joined with something that indicates 
confirmation of completeness and perfection. Sometimes it is 
accompanied with praises, as in, “Subhaanallaah and to Him is 
the Praise,” or “Subhaanallaah and al-Hamdulillah” [as in this 
hadith]. Sometimes it is accompanied with [one of Allah’s] 
names that indicate His greatness and grandeur, such as in the 
statement, “Subhaanallaah, [Allah] the Great (al-Adheem).” If 
this hadith of Abu Malik means that together subhaanallaah 
and Allahu Akbar' fill what is between the heaven and earth, 
the matter is clear. If the meaning is that each of them fills 
what is between the heaven and earth, the scale is more 
spacious than what is between the heaven and earth. Therefore, 
what fills the Scale fills something more than what is between 
heaven and earth.’ 


The Importance of Dhikr 


This hadith demonstrates the importance and great reward for dhikr or 
remembrance of Allah. Ibn al-Qayyim calls dhikr the food for the hearts, the 


! Asmentioned in a different narration. 

2 Ibn Rajab, Jaami, vol. 2, pp. 17-18. Ibn Rajab then goes into a discussion as to which is 
superior, al-hamdulillah or la ilaha illa-llah (“There is none worthy of worship except Allah”). 
He concludes that al-hamdulillah encompasses all of the aspects of perfection and completeness 
for Allah. Hence, it encompasses and includes tauheed itself. Ibn Rajab, Jaami, vol. 2, p. 20. 
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weapon by which one fights, the cure for the diseases and the connection 
between the servant and his Lord.' 

The following hadith clearly indicates the superiority of dhikr. The 
Messenger of Allah (peace be upon him) said, 


5 © > а Ме ШС, (бла ЫЫ p а] yf 
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"Shall I inform you of the best of your deeds, the one that raises you most in 
rank, most purifying to your Lord, which is better for you than giving gold and 
silver and better for you than meeting your enemy and striking their necks and 
them striking your necks?” They said, “Certainly, [tell us].” He said, “It is the 
remembrance of Allah, the Exalted.” 

In the Quran, Allah has ordered people to make dhikr (al-Ahzaab 41°), 
prohibited its opposite, namely neglectfulness and forgetfulness (al-Hashr 19); 
tied success into constantly remembering Allah (al-Anjfaal 45); praised the 
people of dhikr (al-Ahzaab 35); stated that the losers are those who turn away 
from dhikr to useless pursuits (al-Munaafiqoon 9); stated that He mentions 
those who mention Him (al-Bagara 152); mentioned that it is greater than 
everything (al-Ankaboot 45); and has stated that it must accompany every act, 
and that dhikr is like the “spirit” or soul of each act (Taha 14). 

In his book on the benefits of dhikr, Wahbi has mentioned eighty-three 
different beneficial aspects to dhikr Among the most important of them are 
the following: 

Dhikr increases one's love for Allah. Love for Allah is the spirit and 
heart of this religion, as ibn al-Qayyim mentioned. One's happiness in this life 


> Ibn al-Oayyim, Madaarij, vol. 2, p. 423. 

? Recorded by Ahmad, al-Tirmidhi, ibn Maajah and Malik. According to al-Albaani, its chain is 
sahih. (See al-Albaani's footnotes to al-Tabreezi, vol. 2, p. 702.) Some people find it difficult to 
understand how dhikr could be superior to charity and jihad. Some state that dhikr benefits the 
individual alone while these other deeds benefit the individual as well as others, so they should 
be considered superior. Some scholars have responded to this by saying that the superior dhikr is 
not simply a remembrance with the tongue. Instead, it is a remembrance of the tongue and the 
heart. This remembrance drives the person to perform obligatory deeds, such as zakat and jihad, 
and keeps him away from evil deeds. Hence, dhikr encompasses all of those other deeds and that 
is why it considered superior to the other deeds as it is their foundation. See Muhammad al- 
Shaukaani, Tuhfah al-Dhaakireen (Beirut: Daar al-Kutub al-Ilmiyah, 1988), p. 14. 

3 The verses referred to in this passage are simply examples that the reader may wish to follow 
up. Obviously, there is more than one verse in which, for instance, Allah has ordered His 
remembrance. 
^ Abdul Haadi Wahbi, Fawaaid Dhikr Allah (Beirut: al-Maktab al-Islaami, 1992), pp. 7-11. 

5 Wahbi, pp. 12-94. Al-Sabbaagh, pp. 16-26, also mentions some important benefits to dhikr. 
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and the Hereafter revolves around it.’ The more one remembers Allah and 
thinks about His attributes as well as all of the blessings He has bestowed on 
mankind, the more one will love Allah. 

Dhikr may also lead one to the exalted level of ihsaan, which was 
discussed under Hadith Number 2. Ihsaan is where one realizes that Allah is 
watching him at all times or where one feels he sees Allah in front of him. If a 
person is not thinking about Allah and remembering Allah, he will not attain 
this level. It can only be attained when a person is mindful of Allah and 
remembers Him. This is the essence of dhikr. 

Al-Sabbaagh points out that if a person remembers Allah while 
performing an obligatory deed, he will make sure to perform it in the best way. 
If he remembers Allah when he is about to perform a sin, this remembrance 
may keep him from committing that sin. In this way, dhikr protects him from 
all evils. This is why al-Hasan al-Basri once said that there are two types of 
dhikr. One is where a person remembers Allah between himself and Allah and, 
therefore, it is known only to Allah. This is a great deed and will have a great 
reward. He says that the dhikr that is even better than that is the remembrance 
of Allah in the presence of what Allah has forbidden. This will keep the person 
away from the forbidden act and will protect him.’ 

Therefore, every Muslim should try to increase his remembrance of 
Allah. No matter what deed he is about to do, he should always try to keep 
Allah in his mind. It is when he forgets about Allah that he will be apt to 
commit sins. Indeed, it is when he forgets Allah that his heart begins to die and 
he becomes like the dead, although he is physically living. The Prophet (peace 
be upon him) said, 


“5 du 9 0 6, tli 25 5 Ж, аб 27%» о 

cea eh fe ey SLY ТАТЫ АТСА ges 

“The similitude of one who remembers his Lord and one who does not is like 
that of the living and the dead.” (Recorded by al-Bukhari.) 


"Prayer? is a light." 


First it should be noted that there are three ways of understanding an 
expression of this nature in Arabic. The first way is to understand it as an 
embellished way of expressing the likeness between the two things. As in the 
translation here, "Prayer is a light," while, in fact, prayer is not really a light 
but the likeness between them is so great that one can call it a light. The second 
understanding is that prayer is full of light. The third understanding is that 


1 Ibn al-Qayyim, al-Waabil, p. 84. 

? Al-Sabbaagh, p. 22. 

? Al-Haitami points out that prayer here implies prayer performed in its proper manner with all of 
its conditions and requirements. Al-Haitami, Fath, p. 186. 
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prayer gives light. All of these are possible and all may be meant here by this 
expression.! 

The scholars have interpreted, "Prayer is a light," in more than one 
fashion. Some scholars say that the meaning of "light" here is not a physical 
light but a spiritual light. In other words, prayer, in a sense, guides the person 
and keeps him along the Straight Path. Its effects are such that it keeps the 
person away from sins and evil deeds because it builds up one's relation with 
Allah. In this way, it can be called a "guiding light". This interpretation is 
supported by the > Quranic verse, 


eur Із AERA о? 5 5 es ҒЫ 
“Verily, the prayer prevents one from great sins and sikai deeds” (al- 
Ankaboot 45). 

A second interpretation is that light here is meant in a physical sense. 
On the Day of Resurrection, the prayers will be transformed into a true 
physical light for the one who ne them. SI says in the > Quran, 

x wasii ое y V ia TA (pes 
“On the Day you shall see the believing men and the believing women: their 
light running forward before them and by their right hands” (al-Hadeed 12). 

A third interpretation is that light, once again, means a physical light 
but in this life and not in the Hereafter. In other words, the faces or physical 
being of those who pray will have a presence of light about them. This is based 
on the Quranic verse, 


A E Gases db le 


“Their mark [of faith] is on their faces from the traces of prostration (during 
their prayers)” (al-Fath 29). 

The Prophet (peace be upon him) stated that the prayer is “light”. He 
did not confine it to any particular type of light but he left it general. Hence, it 
is possible that all three of the above meanings may have been meant by the 
Prophet (peace be upon him) in this statement. They are all plausible and 
acceptable.” 

This hadith, therefore, is one portion of much evidence demonstrating 
the importance of the prayer. It will guide the person to and along the Straight 
Path. It will help him to know where that path is and will help him stay on it. In 
addition, it may be a light for him on the Day of Judgment that will guide him 
to the Path to Paradise. Indeed, it will be a light for him in this life also. 


' Cf., al-Mudaabaghi, p. 186. 
? Ibn Uthaimin also states that prayers will be a light for the person in his grave. His evidence for 
that is not convincing. See ibn Uthaimeen, Sharh Riyaadh, vol. 1, pp. 136-137. 
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The Difference between XNoor 5» (Light), Burhaan o^» (Rays) and Dhiyaa' 
elo (Illumination) 


In this hadith, the Prophet (peace be upon him) used a different word to 
describe prayer, charity and patience. There is, though, a close relationship 
between the three words used. They all are related to light or giving light. Light 
itself has a very important connotation in the Quran. It is closely related to the 
concepts of being guided, guidance and following guidance.' 

The Prophet (peace be upon him) used the word 55 (noor) for the 
prayer and «5-2 (dhiyaa^) for patience. Dhiyaa* has a stronger implication than 
noor. Allah has used the word dhiyaa'^ to describe the sun and noor to describe 
the moon in the following verse, 


US LX IL» EI Ja sii ЗА 
“It is He who made the sun a splendor of brightness and the moon a light" 
(Yoonus 5). Noor itself is a light. A light guides and, in general, is not harmful 
or damaging in any way. Noor is light without any burning to it. On the other 
hand, dhiyaa* is the thing itself that is shining and bright and giving off 
extreme heat. It is the thing that is the source of light and that can be harmful, 
for example, when touched.” 

Noor is therefore more befitting for prayer than dhiyaa*. Siddiqi wrote, 
“The light of the moon is very soothing and comfortable, so is the case with 
prayer. It provides great comfort to the soul by bringing it into the presence of 
the Merciful Lord.” 

On the other hand, patience, which has been described as dhiyaa', 
usually involves a great deal of effort and work. Hence, it involves some kind 
of "heat" or "burning" with it. It still guides the person and may lead to his 
rescue from his situation. But that guidance comes only with the price of effort 
and work. Hence, it has been described differently from the prayers, although 
both of them are a sure "light" or guidance. 

For charity, the Messenger of Allah (peace be upon him) used the word 
à » (burhaan). Burhaan are the rays that are emitted by the sun. The rays 
point to the existence of the sun, the source of light. This is perhaps why the 
Prophet (peace be upon him) used that term for charity because, as shall be 


! Al-Sabbaagh states that the word noor (“light”) has been used with a spiritual meaning in thirty- 
five places in the Quran while it has been used in reference to its physical meaning in only about 
eight places. Al-Sabbaagh, p. 34. 

? Ibn Rajab states that this is why the guidance of the Prophet Moses (peace be upon him) is 
usually described as dhiya` while the guidance of the Prophet Muhammad (peace be upon him) is 
usually described as noor. The Law of Moses was known for being “difficult” or “burdensome”, 
due to the Jews own responses to Allah's revelation. However, the Law of Muhammad (peace be 
upon him) came and removed all of those burdens from earlier times, as Allah states in al-Araaf, 
verse 157. See ibn Rajab, Jaami, vol. 2, p. 25. 

3 Siddiqi, vol. 1, p. 148. 
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discussed below, charity points to the existence of one's faith in a manner 
similar to how the rays point to the existence of the sun. It is not a guiding light 
in the sense of prayer and patience. But it is a light that points to the existence 
of something else.’ 


“Charity is a proof.” 


"Charity" or sadaqa is the giving of one's wealth to others for the sake 
of Allah. It includes giving to the poor and needy as well as giving to build 
mosques and so forth? 

As was just noted, the Prophet (peace be upon him) described charity, 
sadaqa, as a burhaan. Burhaan, again, are the rays that are emitted by the sun. 
Part of their significance is that they clearly and unequivocally point to the 
existence of their source, the sun. That is why a "proof" or "definitive 
argument" is called a burhaan. It unequivocally points to the truth of what it is 
being used to prove. 

The Prophet (peace be upon him) has befittingly called charity a 
burhaan or demonstrative proof. This has been explained in more than one 
way. These explanations are not contradictory and they all could have been 
meant by the Prophet (peace be upon him) when he made this statement. 

One explanation is that the Prophet (peace be upon him) was alluding 
to the fact that sadaqa is a sign of one's true belief? By its nature, wealth is 
something beloved to a human being." 

Allah says in the Quran, 


e E Ji cues 
“And you love wealth with much love” (al-Fajr 20). The only way a person 
would give up part of his wealth is if he believed in something and loved 


something greater than that wealth. Hence, his overcoming of his desires and 
his willingness to part with something so beloved to his soul is a sign that he 


! Numerous commentators noted the difference between noor and dhiya and why each was used 
for prayer and patience, respectively, but none of them noted the significance of using the word 
burhaan for charity as opposed to noor and dhiya. 

? [bn Uthaimeen, Sharh Riyaadh, vol. 1, p. 137. 

3 Al-Nawawi points out that charity is called sadaqa because it points to the truthfulness (sidq) of 
one’s faith. (Sadaqa and sidq are both derived from the same root.) See al-Nawawi, Sharh Matn, 

. 100. 

In different verses of the Quran, Allah praises the one who “gives of his wealth even though he 
has love for it.” (See, for example, al-Baqara 177.) Some understand these words to mean, 
“gives of his wealth out of love for Him [Allah].” In other words, there is a difference of opinion 
concerning the referent of the final masculine pronoun. The basic rule is that the pronoun refers 
to the closest possible referent unless there is evidence to show otherwise. In this case, it would 
refer to the wealth itself and not to Allah. See Husain al-Harbi, Qawaaid al-Tarjeeh ind al- 
Mufassireen: Diraasat Nadhariyyah Tatbeeqiyyah (Riyadh: Daar al-Qaasim, 1996), vol. 2, pp. 
621-629. 
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has true belief and love for Allah. Therefore, his willingness to sacrifice his 
wealth is a proof of his faith.! 

Giving up part of one's wealth for the sake of Allah is a much greater 
sign of one's faith than mere lip service. Al-Qaari points out that, in general, 
hypocrites are not willing to give in charity (unless to be seen) for they are not 
willing to part with their wealth.” Al-Sabbaagh further noted, 


The correct measure— in most cases— for the faith of a 
person is his offering, spending and sacrificing... This is 
because it is very simple for a human to display his satisfaction 
with sound ideas and thought and to claim that he is a believer 
in them. But the true proof for his claim of faith is his offering, 
spending and sacrificing i in the path of his beliefs and for what 
his beliefs require of him.’ 


A second explanation is that a person's sadaqa will be a proof for him 
on the Day of Judgment when he is asked about his wealth and how he used it 
in this life. He will rush to his charity and seek refuge in it in the same way that 
one rushes to a proof for support and help. This is in relation to the hadith of 
the Prophet (peace be upon him), 


E J ed Ыы УШШ AE Se JUI ee vh p ДЕ ШОУ Оуу у 
exl cà eL» = ie taal, Lon uf o wu 


“A person’s foot will not move away on the Day of Resurrection until he is 
asked about his life and how he spent it, about his knowledge and how he acted 
upon it, about his wealth and how he earned and spent it, and about his 
body and how he used it? At that moment when he is asked about how he 
spent his wealth, his sadaqa will appear as a demonstrative evidence for him 
that he had used it in the proper fashion. 


The Importance of Sadaqa 


This hadith is one of the many Quranic verses and hadith that 
demonstrate the importance of sadaqa. First, it is a proof of one's faith. In the 
Quran, there are numerous verses that relate true faith and spending together. 
For example, Allah has said, 


! [bn Rajab states that this is why some of the bedouins revolted after the death of the Prophet 
(peace be upon him). They were no longer willing to pay the zakat. This was a sign that they were 
lacking in their faith. Cf., ibn Rajab, Jaami, vol. 2, p. 24. 
? Al-Qaari, vol. 1, p. 320. 
3 Al-Sabbaagh, p. 38. 
“СЕ, al-Nawawi, Sharh Saheeh, vol. 3, p. 100. 

5 Recorded by al-Tirmidhi. According to al-Albaani, it is hasan. See al-Albaani, Saheeh al- 
Jaami, vol. 2, pp. 1220-1221. 
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“This is the Book, whereof there is no doubt, a guidance for those who fear 
Allah: those who believe in the Unseen, establish the prayers and spend out of 
that which We have provided them” (al-Baqara 2-3). Elsewhere Allah says, 
pele Ca A315 weigh Che} aM Seah 13 АСЛАН АЙ 
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“The believers are only those who, when Allah is mentioned, feel a fear in their 
hearts, and when His verses are recited to them, they increase their faith; and 
they put their trust in their Lord (alone); who perform the prayers and spend 
out of that which We have provided them. It is they who are truly the believers. 
For them are grades of dignity with their Lord, and forgiveness and a generous 
provision” (al-Anfaal 2-4). 
Numerous hadith demonstrate the importance and virtuousness of 
spending in the way of Allah or sadaqa. The Prophet (peace be upon him) said, 


2 Bec, tbe: oF ^ 222 т A о ^2 о arts о, 4,067 404 
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“If someone gives in charity the equivalent of a date from his lawful and good 

earnings— and Allah only accepts what is lawful and good— Allah will take it 

in His right hand and raise it for its giver, in the same way that one of you 

raises his small colt, until it becomes similar to a mountain [in size]." 

(Recorded by al-Bukhari.) 

This hadith demonstrates how pleased Allah is with a person's 
sadaqa? It also demonstrates that the amount that is given does not have to be 
large. A person may not have much that he can give in charity. However, that 
does not matter. He should still be willing to give in charity for there will be a 
great reward for him, Allah willing. Indeed, the little that he is able to give in 


! Other verses which emphasize the relationship between being a believer and “spending”, which 
includes sadaqa, are al-Hajj 34-35, al-Qasas 53-54 and al-Sajdah 15-16. 
? Al-Baqara 261 is a verse that also demonstrates the great reward for giving charity. 
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charity may be enough to protect him from the Hell-fire. The Prophet (peace be 
upon him) advised his Companions and all Muslims by saying, 


249 4 


Erf зды уу 001,8 
“Protect yourselves from the Fire, even if by just half a date [given in charity].” 
(Recorded by al-Bukhari and Muslim.) 

In fact, depending upon a person’s situation and his desire to please 
Allah by giving charity, a small amount of charity may be rewarded in a greater 
fashion than a large amount of charity. The Prophet (peace be upon him) 
stated, 


Gase f ie ps 9 р) Qu C3 4h Jn G8 alf v Са 
бн даб Lal atu JU ue ta dsl us JU d ууз (дб 
“One dirham’ surpassed one hundred thousand [dirhams]." The people said, 
“O Messenger of Allah (peace be upon him), how is that?” He answered, 
"[This is the case of] one man had two dirhams and he took one of them and he 
gave it in charity and another man had a great deal of wealth and went to part 

of his wealth and gave away one hundred thousand [dirhams].”” 

A very important point to realize is that when one spends for the sake 
of Allah, Allah will replace that money for the person. A person’s wealth will 
not be depleted by giving in charity. To believe in this fact and actually put it 
into practice requires true faith— and sadaqa is a proof of one's faith, as stated 
above. Those who are weak in faith will only see their money leaving them and 
will not have the faith that Allah will somehow restore it to them. However, 
Allah says, 
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“Say: Truly, my Lord enlarges the provision for whom He wills of His slaves, 
and (also) restricts it for him. And whatsoever you spend of anything (for 
Allah's cause], He will replace it. And He is the Best of Providers" (Saba^ 39). 


The Prophet (peace be upon him) also emphasized this point. He stated that 
Allah has said, 


! Dirham is a type of currency. 
Recorded by al-Nasaai, ibn Hibbaan and al-Haakim. According to al-Albaani, it is hasan. See 
al-Albaani, Saheeh al-Jaami, vol. 1, p. 675. 
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“Spend, and you shall be spent upon.” (Recorded by al-Bukhari and Muslim.) 
In another hadith, the Prophet (peace be upon him) stated, 
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*Charity does not in any way decrease wealth." (Recorded by Muslim.) 


“Patience is a brightness.” 


There are two interpretations as to the meaning of the word patience in 
this phrase. According to some, it is a reference to the fast; in other words, 
“Fasting is a brightness.” The word “fast” has been explicitly stated in one of 
the other narrations of this hadith.! 

A second interpretation is to understand “patience” in its literal and 
general shareeah sense.’ This interpretation is the one that will be followed in 
the commentary here. 

The Prophet (peace be upon him) described patience as a dhiyaa*. As 
described above, this implies that it is a type of light but it is not as soothing or 
easy on a person as noor. This is because patience is not always an easy thing 
for a person. By definition, it involves restraining oneself and controlling one’s 
actions. It can even be as if one is actually in a burning fire. Things around may 
be seemingly out of control. However, if he has patience, that will lead him or 
guide him out of his difficulties in the same way that dhiyaa or brightness 
gives light and guidance to a person. 

Patience, therefore, is like a bright shining splendor that can aid a 
person through his most difficult hour. Indeed, it may be the only thing that 
gives him hope of there being light at the end of the tunnel. This light and 
guidance, of course, comes from Allah as He is the One who is with those who 
are patient and He is the One whose remembrance is in their heart bringing 
them comfort. As Allah says, 


Bo ieee kt Тоу э 
za anal! ae ail 9 215 
“Have patience. Verily, Allah is with those who are patient" (al-Anfaal 46). 


Al-Nawawi stated that as long as the person has praiseworthy 
patience, he will have light and guidance that will keep him along the Straight 


! Fasting involves many of the same aspects as patience. Indeed, a hadith describes the month of 
Ramadhaan as the month of patience. According to al-Qari, if the hadith is understood to mean 
the fast, then dhiyaa has been used for fasting because dhiyaa only exists during the daytime, 
which is the time people fast. However, noor exists in both the daytime and nighttime. See al- 
Qaari, vol. 1, p. 320. 

? The concept of patience was discussed in some detail in the commentary to Hadith Number 19. 
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Path.' This demonstrates the great importance of patience. During times of 
hardship, people easily stray from the Straight Path as they seek any solution to 
their problems, whether it is a permissible or forbidden solution. Similarly, 
during times of ease, when people have the wealth, time and ability to engage 
in forbidden acts, they need patience to keep them along the Straight Path. 
Hence, this light of patience at various levels is needed by everyone at 
practically all times. 

Al-Sabbaagh points out one more important subtlety in calling patience 
a dhiyaa'. This, he says, implies that a small amount of patience can overcome 
a great deal of hardship and “dark times” in the same way that a small dhiyaa* 
can overcome a great deal of darkness.’ 

Al-Haitami also mentions that, as was noted above, the Quran has 
called the sun dhiyaa* and the moon noor. Noor, in this case, simply reflects 
the light of the source of light or dhiyaa*. In the same way, patience is called 
атуаа” because it is the real source. As explained in Hadith Number 19, 
patience includes the patience that is required to fulfill the obligatory deeds as 
well as remain away from the forbidden. Hence, without patience, there is no 
prayer, ablution, fasting and so forth. Patience in this sense is, in fact, the 
source for all of the other “light” that comes from prayer and other deeds. 
Therefore, it is truly the dhiyaa’ or splendid and bright source of light.’ 

Allah has given patience precedence over prayers in the following 
verse, 


Ж oie "o 8 ж Ж Шыт Ғе “жз 22,79 am a 
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“Seek help in patience and prayer. And truly this is hard except upon the true 
believers who humble themselves [to Allah]" (al-Baqara 45). Al-Haitami states 
that Allah has mentioned the most important aspectfi rst (patience), followed 
by another important aspect (prayer). Al-Haitami also mentions the following 
verse, 


> 
++ 
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"And We made from among them [the Tribes of Israel] leaders giving 

guidance under Our command, when they were patient and believed with 

certainty in Our signs" (al-Sajdah 24). Al-Haitami notes that Allah states the 
cause as, *when they were patient," and not, *when they prayed." 

Al-Qaari comments that patience is a dhiyaa’ for the person in the 

grave. In other words, if a person has patience, meaning he fulfills the 


! Al-Nawawi, Sharh Saheeh, vol. 3, p. 101. 

? Al-Sabbaagh, p. 59. The same cannot be said for a small amount of light (noor). 
? Al-Haitami, Fath, p. 188. 

4 Al-Haitami, Fath, p. 189. 
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obligatory and avoids the forbidden, Allah will reward him by giving him light 
in the darkness and compact space of his grave.' 


“The Ouranis either an argument for or against you.” 


In this hadith, the Prophet (peace be upon him) makes it clear that the 
Ouran is either a proof for someone or a proof against him. There is no third, 
neutral party. One must be from one group or the other. This is similar to what 
Allah has said in the Quran, 
cae 
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“Апа We send down of the Ouran that which is a healing and a mercy to those 
who believe. And it increases the wrongdoers nothing but loss” (al-Israa 82). 

This verse shows the diametrically opposite results that come about 
through the Quran. If a person turns to it with belief and seeks its guidance, it is 
a healing and a mercy. However, if a person ignores the Quran and refuses to 
follow it, that does not harm the Quran in any way. Indeed, that only harms the 
person himself. The Quran will then come as a witness against that person and 
will lead him to the Hell-fire. 

Commenting on this verse, Qatada stated that no one sits with the 
Quran except that it will either increase or decrease him.^ In other words, any 
time one listens to the Quran, it will either increase his faith and blessings or it 
will cause him greater harm due to his neglect of it. One of the early scholars 
stated that a person may be reading the Quran while the Quran is cursing him. 
For example, in the Quran, Allah curses the wrongdoers while the person 
himself is reading the Quran and not applying it. He is, therefore, one of the 
wrongdoers. He is reading his own curse and not even realizing it. 

One of the early scholars stated that no one sits with the Quran and 
stands up from it while remaining the same as he was before. Either he profited 
from it or he lost due to it. And then the person recited the above verse. 
The Companion ibn Masood stated that if a person puts the Quran in front of 
him, as a guide, it will lead him to Paradise. If he puts it behind him, not using 
it as a guide, it will take him to the Hell-fire. On another occasion, he said, 
"The Quran will come on the Day of Resurrection. It will intercede for its 
companion and will be a guide to Paradise. Or it will come as a witness against 
him and drive him to the Hell-fire."" 


AL Qaari, vol. 1, p. 320. 

; Quoted i in al-Qurtubi, vol. 10, p. 321. 

? Cf, al-Sabbaagh, р. 68. 

; Quoted i in ibn Rajab, Jaami, vol. 2, p. 26. 
5 Quoted in ibn Rajab, Jaami, vol. 2, p. 27. 
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Abu Musa al-Ashari, another Companion, stated, “This Quran will be a 
reward for you or it will be a burden upon you. Follow the Quran and do not 
have the Quran follow you up. For one who follows the Quran, he will descend 
with it into the gardens of Paradise. And for one who is followed up by the 
Quran, he will have it take him by the back of his neck and he will be thrown 
into the Hell-fire."' 


The Quran is First and Foremost a Book of Guidance 


In the opening verses of surah al-Baqarah, at the beginning of the 
Quran, it is explicitly mentioned that the Quran is guidance. This demonstrates 
the major goal of the Quran: to guide humanity to the Straight Path with all of 
its connotations. As Abdul Hameed Siddiqi wrote, 


This explains the main purpose of this Divine Book. This Book 
is primarily meant as a Book of right guidance for humanity. It 
is neither the Book explaining the fundamentals of physical 
sciences nor the laws of medical science, it is meant to guide 
people to the path of righteousness. This book is in fact a 
visible expression of a very favourable response from the Lord 
for the supplication made to Him in the concluding part of 
Sura al-Fatiha that Allah, in His infinite mercy, should direct 
the humanity on the right path.’ 


Although this point should be quite obvious, it is something that is 
often forgotten. People have a tendency to turn to the Quran for reasons other 
than trying to receive the guidance of how to believe and live. People read it 
for the sake of barakah (blessings) or to cure illnesses. Some read it as some 
sort of intellectual journey, learning about the past, metaphysics or to get some 
temporary spiritual high. When this occurs, and the Quran is not looked upon 
first and foremost as a book of guidance, the true blessing and teaching of the 
Quran is lost, although people might still continue to read it.’ 

It also should be noted that the guidance that it gives covers all realms 
of human life. In other words, it is not simply a guidance related to ritual 
matters. It guides man in its relation to his Lord, to other humans in society, 
and even to himself. The fundamental and guiding principles for social, 
political and financial life are all encompassed as part of its teachings and 
guidance. 

The most important guidance it contains is the guidance related to 
knowing one's Lord and one's relationship with his Lord. Allah has made all of 


' Quoted in ibn Rajab, Jaami, vol. 2, p. 28. 

2 Abdul Hameed Siddiqi, The Holy Quran: English Translation and Explanatory Notes (Lahore, 
Pakistan: Islamic Book Centre, n.d.), vol. 1, p. 11, fn. 5. 

3See the author's “How to Approach and Understand the Quran” (I), al-Basheer (Vol. 5, No. 2, 
July-August 1991), pp. 11-14, for a more-detailed discussion of this point. 
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these matters very clear in the Ouran. If a person sincerely tums to the Ouran 
and sincerely seeks this guidance from the Ouran, this Ouran will be a proof or 
witness for him on the Day of Judgment. However, if a person turns away from 
the Quran and does not bother to benefit from what the Quran has to offer him, 
then the Quran will be a proof against him on the Day of Judgment. 

Allah's revealing of the Quran is one of the greatest blessings that He 
has bestowed upon mankind. There is virtually no excuse for anyone's not 
benefiting from the Quran. The meaning of the Quran is clear. Its message to 
all of mankind is clear. If a person does not turn to it, learn it and apply it, he 
will be misusing one of the greatest blessings from Allah. On the Day of 
Resurrection, he will have no argument on his behalf. Instead, it will be the 
Quran that will be a witness against him. 

On the other hand, if a person turns to the Quran and benefits from this 
great blessing in a proper way, it will be a witness or proof for him on the Day 
of Judgment. He had followed the guidance that came from Allah and this was 
all that was required from him in this life. In the Hereafter, the Quran will be 
his guide to Paradise. 


“And everyone goes out in the morning and sells himself, either freeing or 
destroying himself.” 


This part of the hadith is stating an important aspect of reality. Every 
day a human is faced with a new situation. Every moming he gets up, he is 
going to do something. Every day he is either going to obey Allah or he is 
going to disobey Allah. In essence, every day he is going to be setting himself 
free from the Hell-fire or leading himself to the Hell-fire and his own 
destruction. Like the stance toward the Quran, there is no third option. Every 
day of a person’s life, he is either doing something that will set his soul free or 
he is doing something that will destroy himself. Even the person who sits and 
seemingly does absolutely nothing is, in reality, actually leading himself to 
some result. 


Ash ZI in the Ouran, 
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“Certainly, your efforts and жа аге deie bison in aims and purposes); 
as for him who gives and keeps his duty to Allah and fears Him, and believes 
in a reward [from Allah], We will make smooth for him the path of ease 
[goodness]. But he who is greedy and thinks himself self-sufficient, and belies 
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the good reward, We will make smooth for him the path for evil” (al-Lail 4- 
10). 

The one who is successful is the one who sells himself to Allah or buys 
his freedom from Allah. Allah has said in the Quran, 
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“Verily, Allah has purchased of the believers their lives and their wealth for 
[the price] that theirs will be Paradise. They fight in Allah’s cause, so they kill 
and are killed. It is a promise in truth which is binding on Him in the Torah and 
the Gospel and the Quran. And who is truer to his covenant than Allah? Then 
rejoice in the bargain which you have concluded. This is the supreme success” 
(al-Tauba 111). They have given their lives and wealth in this world for the 
sake of Allah. Actually, their lives and wealth were given to them by Allah. 
But, in His mercy, Allah will “take them back” in exchange for Paradise. 
In another verse, Allah says, 
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“And of mankind is he who would sell himself, seeking the pleasure of Allah. 
And Allah is full of kindness to [His] slaves” (al-Baqara 207). 

These are the people who “sell themselves” for the sake of Allah. 
However, the disbelievers sell themselves to Satan, to this world or to their 
desires. Such a trade can never bring about anything beneficial because, in 
reality, these trading partners have nothing to offer. All that they can offer are 
delusions and promises that end up to be punishment in the Hereafter. 

People sell themselves for money, power, lusts and so forth. Many 
times, they are willing to give up their dignity for these things. In reality, they 
are simply selling themselves in exchange for the Hell-fire. Their trade is an 
evil one indeed. This is why Allah describes some of the unbelievers in the 
following way, 

- 3 27 

PA Dies c Rl iis $5. (5 44.43 
“And how bad indeed was that for which they sold their own souls, if they but 
knew" (al-Baqara 102). 
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Al-Qari explains this hadith by saying, "Everyone who abandons this 
world and gives preference to the Hereafter has purchased himself from his 
Lord for this world. Therefore, he sets himself free. Whoever abandons the 
Hereafter and gives preference to this world, then he is selling the Hereafter 
and is destroying himself." 

Ibn Uthaimin gives a comparison between the believer and unbeliever 
in the light of this passage. He states that a believer gets up in the early 
morning and the first thing he does is make ablution and purify himself. And, 
"Purification is half of the faith." Then he goes and prays. Hence, he is 
beginning his morning with tauheed and belief in Allah. Indeed, as soon as he 
awakes, before he even gets to making ablution, he should recite certain words 
of dhikr. He is indeed setting himself free from the Hell-fire. 

On the other hand, an unbeliever gets up in disobedience to Allah. He 
does not remember Allah and does not begin his day with specific worship of 
Allah. In fact, the food and drink he gets in the morning will be a source of 
punishment in the Hereafter. The clothing he wears will be a source of 
punishment for him in the Hereafter. This is because they are all bounties from 
Allah, yet he refused to give gratitude to Allah for those bounties. Hence, 
everyday he is selling his soul and leading himself to his own destruction.” 

Finally, the word that the Prophet (peace be upon him) used, gt, 
implies one who exchanges something for something else. In that case, it 
applies equally well to a seller or a buyer. This is a type of speech in Arabic 
where the Prophet (peace be upon him) could have meant both aspects: buying 
and selling. In other words, every morning the person goes out and either buys 
himself from Allah or he sells himself to Satan. 


Other Points Related to this Hadith 


This hadith demonstrates the great mercy and blessing of Allah. Allah has 
prescribed certain deeds that are very easy to perform. They do not require 
sacrifice of life or wealth; but their effects can be great on a person, while 
their reward in Allah's sight is very great. These acts are the statements of 
dhikr: al-hamdulillah and subhaanallaah. When a person realizes how 
merciful Allah is in this regard, it should make him love Allah more and 
remember Him even more fervently.’ 

Al-Sindi states that no one will have the right attitude toward the Quran 
until he truly realizes who the Sender is and who it is sent to. The Sender is 
Allah, the Master of the Day of Judgment, the One in whose Hand is the 
Dominions of the Heavens and the Earth. It is sent to mankind— those who 
are lost without the guidance from their Lord and who are in need of their 


! Al-Qaari, vol. 1, p. 321. 
? [bn Uthaimeen, Sharh Riyaadh, vol. 1, p. 139. 
? Al-Sabbaagh, p. 21. 
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Lord’s help in every moment of their life. The Quran is the guidance that 
has come to them from their Lord. How can anyone ignore it and not apply 
it properly once he realizes exactly who it came from and what its purpose 
is? When a person realizes these aspects, he will turn to the Quran in the 
proper way and, in the Hereafter, the Quran will be a witness on his 
behalf.’ 

The believer is precious and worthy of great dignity. He knows that his 
soul is worth more than anything that this world has to offer. Hence, he 
will sell it only to the most qualified buyer and for the best price. He will 
only sell it to his Lord and only for his Lord’s pleasure. Anything else 
would be an insult to the dignity and honor that a believer should have, for 
he is one of Allah’s noble creatures.’ 


Summary of the Hadith 


“Purification is half of the faith.” This either means that purification, such 
as ablution, is so essential to the prayer that it becomes like half of the 
prayer, with the word “faith” meaning prayer here. Or it means that 
purifying oneself from associating partners with Allah or from committing 
sins fulfills half of the faith. 

The simple words, al-hamdulillah, when said with belief and adherence are 
very great in Allah’s sight. Indeed, these words fill the scale. 

The words, subhaanallaah and al-hamdulillah, together are also so great 
that they fill what is between the heavens and the earth. 

“Prayer is a light” means that the effect of prayer is like a light of guidance. 
Prayer keeps the person away from performing evil deeds. In addition, 
prayer will be transformed into a light for the person to guide him to 
Paradise on the Day of Judgment. 

“Charity is a proof.” Charity is a proof of one’s true belief in Allah. On the 
Day of Resurrection, when the slave is asked about his wealth and how he 
spent it, his charity will come as a clear proof that he used his wealth 
properly. 

Patience is a brightness that every individual needs. Indeed, this brightness 
is the source of light and guidance. It is this light that guides the person to 
performing the obligatory deeds, abstaining from evil deeds and behaving 
properly in the face of every situation he meets. 

The Quran will either be a proof for the individual or a proof against him. 
There is no third category. Either the person believes in and obeys the 
Quran or he does not. If he does, it will be a witness on his behalf. If he 
does not, it will be a witness against him. 


' Al-Sindi, Sharh al-Arbaeen, p. 78. 
? Cf, al-Bugha and Mistu, p. 170. 
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Every day, whether the individual realizes this or not, he is either taking 
himself closer to his own rescue or to his own destruction. This is an 
inescapable fact of life. He can either free himself by selling himself to 
Allah or he can destroy himself by selling himself to Satan, his lusts or this 
world. 
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Hadith #24: 
“O My Servants, | Have Forbidden Wrongdoing for 
Myself...” 
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On the authority of Abu Dharr al-Ghifaari, may Allah be 
pleased with him, from the Prophet (blessings of Allah and 
peace be upon him), from among the sayings he relates 
from his Lord (may He be glorified) that He said, “О My 
servants, I have forbidden wrongdoing for Myself and I 
have made it forbidden for you. Therefore, do not wrong 
one another. O My servants, all of you are lost except for 
those whom I have guided. Therefore, seek guidance from 
Me and I will guide you. O My servants, all of you are 
hungry except for those whom I have fed. Therefore, seek 
food from Me and I will feed you. O My servants, all of you 
are naked except for those whom I have clothed. Therefore, 
seek clothing from Me and I will clothe you. O My 
servants, you sin by night and by day, and I forgive all sins. 
Therefore, seek forgiveness from Me and I will forgive you. 
O My servants, you will not be able to harm Me so as to 
bring any harm to Me, and you will not be able to benefit 
Me so as to bring any benefit to Me. O My servants, if the 
first and last of you and the human and jinn of you were as 
pious as the most pious heart of anyone among you, it 
would not add anything to My dominion. O My servants, if 
the first and last of you and the human and jinn of you 
were as wicked as the most wicked heart of anyone among 
you, it would not decrease anything from My dominion. O 
My servants, if the first and last of you and the human and 
jinn of you were to gather together on [the same sector] of 
land and all asked of Me and if I were to give everyone of 
them what he asked, that would not decrease what I have 
any more than a needle decreases what is in the ocean 
when it is put into it. O My servants, it is but your deeds 
that I reckon for you. Then I recompense you for them. 
The one who finds good is to give praises to Allah. The one 
who finds other than this should not blame anyone but 
himself." 

(Recorded by Muslim.) 
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Hadith #24: “O My Servants, | have Forbidden Wrongdoing...” 


Selected Vocabulary 


- “O,” this is a term calling to someone or some people. 

- “My servants,” the .s at the end makes it a possessive first person. 

- *[ have forbidden,” the © makes it past tense, first person. 

- “oppression, injustice, wrongdoing”; see the discussion of its meaning below. 

- "my soul, self" 53i is soul or self; the «s at the end makes it a possessive, first 
person. 

- "[ have made it," the » at the end is the pronoun "it," while the e again makes 
it past tense, first person. 

- “among you” (plural) 

- “therefore, do not” 

- “oppress, wrong one another” 

- “all of you” 

- “lost, astray, misguided” 

- “I have guided him” 


(3148 - "therefore, seek guidance from Me", the = represents, “therefore, then”; the 
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o» gives the inference of seeking something; the «s at the end, in this case, 
implies, “from Me” 

- “hungry” 

- “I fed him” 

- “naked” 

- “T clothed him” 

- “you (plural) commit sins” 
- “by, during the night” 

- “the day” 

- “the sins” 

- “all” 


œs Aili- “therefore, seek forgiveness from Me” 
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- “reach, attain” 

- *harming Me" 

- “benefiting Me” 

- “first of you” 

- “last of you” 

- “most pious,” having the most taqwa 
- “added” 

- “My dominion” 

- “most wicked, most impious” 
- “decreased” 

- “stand,” plural 

- “then ask of Me” 

- “thenI gave” 

- “the needle” 

- “entered” 

- “the ocean” 
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Sàs - "I recompense you," this comes from the word A45! which implies a 
complete and proper recompense without any shortcoming, whether the 
recompense be good or evil.’ 

M - *he found" 

базы - “he blames” 


Takhreej 


This hadith is authentic. It was recorded by Muslim, al-Bukhari in his 
book al-Adab al-Mufrad, ibn Khuzaima in his book al-Tauheed, al-Tabaraani 
in al-Dua and Musnad al-Shaamiyeen, al-Baihaqi, al-Haakim and many others 
through the chain of Saeed ibn Abdul Azeez from Rabeeah ibn Yazeed from 
Abu Idrees al-Khaulaani from Abu Dharr. 

It was also recorded, with slightly different wording, by Muslim, 
Ahmad, al-Tayaalisi and ibn Khuzaima in al-Tauheed from Humaam from 
Qataadah from Abu Qilaabah from Abu Dharr. Abdul Razzaaq also records it 
from Mamar from Ayyoob from Abu Qilaabah from Abu Dharr. 

Al-Tirmidhi, ibn Maajah, ibn Abu Shaibah and others recorded it from 
Shahr ibn Haushab from Abdul Rahmaan ibn Ghanam from Abu Dharr.? That 
narration includes the following passages that differ from the narration under 
discussion here: 
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“О My servants, all of you аге sinners except for the ones I pardoned. 
Therefore, seek forgiveness from Me and I will forgive you. Whoever knows 
that I have the power to forgive and he then seeks My forgiveness by My 
power, I forgive Him and I don't mind... You are all poor except for the ones I 
enrich. Therefore, ask of Me and I will enrich you... That [giving to all of you] 
does not decrease My dominion. This is because I am generous, noble and 


! Al-Mudaabaghi, p. 199. 
? Cf., ibn Muhammad, p. 156. 
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self-sufficient. My giving is a word and my punishment is a word. If I want 
something, I say to it, *Be' and it becomes." 


General Comments About This Hadith 


Al-Sindi stated that this is one of the most important hadith; it is a 
must to memorize it and ponder over its meanings as it has uncountable 
important points to it! Sultaan points out that it prohibits all forms of 
injustice and oppression— thus leading to justice, which is one of the main 
goals of the shareeah. Furthermore, he states, it encourages one to pray to 
Allah for guidance and one's worldly needs, for supplication is one of the 
greatest forms of worship. The hadith also discusses some of the attributes of 
Allah, such as His being free of any need of this creation 

Whenever Abu Idrees al-Khaulaani narrated this hadith, he would fall 
down on his knees out of respect and awe for what this hadith contains.’ 


About the Narrator: Abu Dharr al-Ghifaari 


The life of Abu Dharr has already been discussed under Hadith 
Number 18. 


From among the sayings he relates from his Lord (may He be glorified) 


This means that this hadith is a qudsi hadith. Qudsi hadith are those 
hadith that the Messenger of Allah (peace be upon him) related from the Lord. 
Mullah Ali al-Qaari has given the following excellent definition for hadith 
qudsi. He wrote, 


It is that which is related by the foremost of relaters and the 
most reliable of authorities, the best of blessings and 
salutations be upon him, from Allah, may He be glorified, 
sometimes through the medium of Gabriel, upon whom be 
blessings and peace, and sometimes by revelation, inspiration 
and dreams. Allah having entrusted to him the expressing of it 
in such words as he wished. It differs from the Quran in that 
the revelation of the latter was only through the medium of the 
Upright Soul [Gabriel] and is restricted to the wording 
specifically revealed from the Preserved Tablet... 


Such hadith usually take one of the following forms: (1) Some begin 
with, “The Prophet (peace be upon him) says from among the sayings he 


' Al-Sindi, Sharh, p. 84. 

? Sultaan, p. 210. 

3 Cf., al-Nawawi, Sharh Matn, p. 104. 

^Quoted in Ezzedin Ibrahim and Denys Johnson-Davies, Forty Hadith Qudsi (Beirut: The Holy 
Koran Publishing House, 1980), p. 8. 
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related from his Lord...” (2) Sometimes they begin with, “Allah the Almighty 
has said, from among the sayings related from Him by the Messenger of 
Allah...” (3) Or, “The Messenger of Allah (peace be upon him) said that Allah 
has said...” (4) The words of Allah may be referred to as written instead of 
spoken. (5) Sometimes the words from Allah are between or introduced by a 
statement of the Messenger of Allah. (6) And, finally, an indirect but clear 
reference may be made to a statement of Allah in the words of the Messenger 
of Allah (peace be upon him). 


The Customarily Given Differences Between Qudsi Hadith and the Quran 


One might ask what the differences between a qudsi hadith and the 
Quran are. Al-Qattaan has noted what is commonly considered the five 
differences between the two. They are: 

(1) The Quran was revealed by Allah in both meaning and wording 
through the angel Gabriel to the Prophet Muhammad (peace be upon him). It 
was not received through any form of inspiration, such as a dream, vision and 
so forth. Hadith qudsi, on the other hand, may be received through any of those 
means. 

(2) The Quran was established as a miracle and a challenge to all of 
mankind until the Day of Judgment. Hadith qudsi are not considered 
miraculous as such and are not a challenge to mankind. 

(3) The Quran is only stated or related with reference to Allah. One can 
only say, for example, “Allah says in the Quran...” Hadith qudsi, on the other 
hand, are reports narrated by the Messenger of Allah (peace be upon him) and, 
hence, are related from him from Allah. 

(4) All of the Quran is mutawaatir and gati'ee al-thaboot.' The 
majority of the qudsi hadith do not meet the standards of mutawaatir. They are, 
therefore, subject to the rules and grading of hadith. Some such hadith are 
sahih, some are hasan, some are weak and others are fabricated. 

(5) With respect to the Quran, both the wording and the meaning were 
revealed to the Prophet (peace be upon him) from Allah. With respect to hadith 
qudsi, only the meaning was revealed to the Prophet (peace be upon him) while 
the wording came from the Prophet himself. Therefore, it is allowed to narrate 
qudsi hadith according to their meanings only (for those who allow narration of 
hadith according to their meanings) but this is not allowed for the Quran. 

(6) Finally, only the Quran is allowed for the recitation in the prayer. 
Furthermore, the one who recites it will receive ten rewards for each letter of 


'Mutawaatir means that the transmission has been continuous since the time of the Prophet 
(peace be upon him) to such an extent that it is inconceivable that all of the narrators 
coincidentally made the same mistake or all agreed upon a forgery. If a hadith is mutawaatir, it 
does not need to be graded under to the rules of hadith because it is authentic a priori. Qati'ee al- 
thaboot, “definitively confirmed”, implies that no Muslim has the right to reject any part of it. 
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the Quran that he recites. Hadith qudsi may not be recited as part of the prayer 
nor is there any special reward for reciting hadith qudsi.' 


Critique of the Customary Approach 


There does not seem to be any room for dispute concerning (1), (2) (3) 
and (6) above. However, (4) and (5) need some clarification or comment. 

It is not correct to say that one of the differences between qudsi hadith 
and the Quran is that all of the Quran is mutawaatir while qudsi hadith may be 
sahih, hasan, weak and so forth. Many scholars state that the conditions for a 
narration to be considered part of the Quran are three: (a) it must be 
mutawaatir, (b) it must be consistent with at least one of the copies of the 
Quran that Uthman distributed throughout the Muslims lands, and (c) it must 
be consistent with the Arabic language. However, if (a) is met, the other two 
conditions become redundant or superfluous. By definition, (a) implies that the 
report is such that it cannot be questioned or doubted. Hence, what is the need 
for the other two conditions? Some specialists in Quranic recitation state that 
the first condition is not that of being mutawaatir but only that the chain must 
be sahih.? Indeed, al-Namlah states what the scholars mean when they that the 
recital be mutawaatir is simply that it has an authentic chain back to the 
Prophet (peace be upon him), and not the usage of the term mutawaatir 
according to the scholars of hadith. In this way, the other two conditions 
become meaningful because they ensure that, although the chain might be 
sahih, that no mistake has been made in the transmission of the recitation. 

Furthermore, there are recitations of the Quran that are considered 
rejected or shaadh ("irregular"), since they do not meet the conditions stated 
above for the Quran. This is no different from saying that there are qudsi hadith 


! Minaa al-Qattaan, Mabaahith fi Uloom al-Quran (Beirut: Muassasat al-Risaalah, 1981), pp. 
25-29. Virtually the same points are also made in Sultan, pp. 210-212; Muhammad Ubaidaat, 
Dirasaat fi Uloom al-Quran (Amman, Jordan: Daar Ammaar, 1990), pp. 53-55; Ahmad Von 
Denffer, Ulum Al-Quran: An Introduction to the Sciences of the Quran (Leicester, United 
Kingdom: The Islamic Foundation, 1994), pp. 20-21. 

? This is the conclusion of the experts in Quranic recitation, Makki ibn Abu Taalib and ibn al- 
Jaziri. [For quotes from them, see Ahmad al-Baili, Al-/khtilaaf Bain al-Qiraat (Beirut: Daar al- 
Jeel, 1988), p. 77; also see Khaalid al-Sabt, Qawaaid al-Tafseer: Jamaan wa Diraasah (al- 
Khobar, Saudi Arabia, 1997), vol. 1, pp. 84-85.] According to al-Funaisaan’s doctoral thesis, 
such was also the opinion of ibn Taimiya, although al-Funaisaan did not give a reference for that 
opinion. See Saood al-Funaisaan, [khtilaaf al-Mufassireen: Asbaabahu wa Athaarahu (Riyadh: 
Daar Ishbeeliyyah, 1997), p. 85. This was also the conclusion of Hasan Itr in his thesis, Al-Ahruf 
al-Sabah wa Manzalat al-Qiraat Minha (Beirut: Daar al-Bashaair al-Islaamiyah, 1988), pp. 320- 
321. This conclusion does not affect the fact that the Quran is definitively confirmed. The Quran, 
as a whole, is mutawaatir but not every reading need be mutawaatir to be considered part of the 
Quran. 

3 Abdul Kareem al-Namlah, /tihaaf Dhawee al-Basaair bi-Sharh Raudhat al-Naadhir fi Usool 
al-Figh ala Madhhab al-Imaam Ahmad ibn Hanbal (Riyadh: Daar al-Aasimah, 1996), vol. 2, p. 
304. 
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that are weak or rejected. Hence, (3) above cannot be considered a true 
difference between the Ouran and gudsi hadith. 

Finally, if one is talking about the essential difference between the 
Ouran and gudsi hadith, it is irrelevant to discuss whether one is mutawaatir 
and the other is not. Obviously, the essential differences between them existed 
at the time of the Prophet (peace be upon him) when the Prophet (peace be 
upon him) himself narrated these statements. At that time, there was no concept 
of mutawaatir and the Prophet (peace be upon him) would sometimes send 
individual teachers to specific tribes to teach the Quran. Hence, the question of 
mutawaatir is completely irrelevant to the issue of the difference in nature 
between qudsi hadith and the Quran. 

There is also a difference of opinion concerning the wording of qudsi 
hadith. Does that wording come from Allah or does it come from the Prophet 
(peace be upon him)? As stated above in (4), al-Qattaan is of the view that its 
wording is from the Prophet (peace be upon him). Al-Sabbaagh is also of this 
opinion. He states that if the wording and meaning were both from Allah, then, 
from the shareeah point of view, it should be given the same status as the 
Quran. He claims that there would then be no reason to distinguish between the 
two wordings from Allah. He then argues that if that were the case, it would 
not be allowed to narrate a qudsi hadith according to its meaning (which the 
scholars say is acceptable). He also states that then it could be used in worship 
like the Quran, but no scholar says that. 

Al-Sabbaagh then poses the following question, “If the wording is not 
from Allah, why is the quote attributed to Allah?” Al-Sabbaagh states that this 
is not problematic and is common in the Arabic language. It implies that what 
the quotation contains of meaning is from Allah and not that the exact words 
are from Allah. He argues that this is similar to Allah quoting the previous 
prophets in the Quran and saying, for example, “Moses said,” while, in fact, 
Moses did not speak Arabic and those are not his exact words.' Those quotes 
only contain the meaning of what Moses said. Al-Sabbaagh then quotes 
Mustafa al-Zarqa as saying that qudsi hadith are like giving a person a text to 
translate. The translated text is still ascribed to the original speaker although 
the wording is not his.’ 

But that inevitably leads to the following question: If qudsi hadith are 
simply inspired by Allah and in the Prophet’s wording, what is the difference 
then between qudsi hadith and the remainder of the Prophet’s speech which 
was also inspired by Allah? The Messenger of Allah (peace be upon him) 
stated, 


! Obviously, in such a case, that fact is understood by the listener, since the listener knows that 
Moses, for example, did not preach in Arabic. However, there is no need to make that assumption 
with respect to quoting what has been inspired from Allah. Allah can make that revelation in 
Arabic. 

? Al-Sabbaagh, pp. 84-86. He also makes the argument that the Quran is mutawaatir while qudsi 
hadith are not. 
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"Certainly, I have been given the Book and what is similar to it with it." 
Furthermore, there are numerous verses in the Quran to the effect of the 
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"Allah has sent down [revealed] to you the Book and the Hikmah and taught 
you that which you know not. And Ever Great is the Grace of Allah unto you" 
(al-Nisaa 113). 
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“He [Allah] it is Who sent among the unlettered ones a Messenger from among 
themselves, reciting to them His Verses, purifying them, and teaching them the 
Book and the Hikmah’. And, verily, they had been before in manifest error” 
(al- -Jumuah 2). Allah also says, 
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“And remember that шар is recited in your houses of the Verses of Allah and 
the Hikmah" (al-Ahzaab 34)? 
Commenting on verses of this nature, al-Shafi'ee stated, 


I have heard from those with whom I am pleased of the people 
of knowledge of the Quran who said that the Hikmah is the 
sunnah of the Messenger of Allah (peace be upon him). This is 
the most likely opinion, Allah knows best. This is because the 
Quran has been mentioned and is followed by mention of the 
Hikmah. Allah also mentioned His bounties upon His creation 
by their being taught the Book and Hikmah. Therefore, it is not 
allowed, Allah knows best, to call the Hikmah here anything 


! Recorded by Ahmad and Abu Dawood. According to al-Albaani, it is sahih. See al-Albaani, 
Saheeh al-Jaami, vol. 1, p. 516. Hence, the Prophet (peace be upon him) received two forms of 
revelation. One is recited in the Book or Quran. The second, his sunnah, is not recited but it is 
also revelation from Allah. 
? Hikmah literally means, *wisdom". However, to translate it in such a general sense in this verse 
may not be proper, as the text above demonstrates. 

3 Also see al-Baqara 231 for another verse with clear reference to the revelation of al-Hikmah. 
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other than the sunnah of the Messenger of Allah (peace be 
upon him).' 


In other words, the sunnah as a whole is considered a form of 
“inspiration” from Allah but in the wording of the Prophet (peace be upon 
him).? What then would distinguish qudsi hadith from other hadith of the 
Prophet (peace be upon him) if the inspiration in both cases is from Allah and 
the wording from the Prophet (peace be upon him)? In this case, also, there is 
no need for the Prophet (peace be upon him) to state, “Allah said,” when, in 
fact, the words did not come from Allah. 

Perhaps, this is an issue that cannot be resolved based on the 
information available. There is no strong evidence to definitively conclude that 
the wording of qudsi hadith comes from either Allah or the Prophet (peace be 
upon him). Personally, this author leans toward the view that the wording 
comes directly from Allah. 

The important point is that such qudsi hadith are known not to be part 
of the Quran. This is known from the Prophet (peace be upon him) himself. 
The Prophet (peace be upon him) would distinguish between the Quran and 
qudsi hadith. Whenever a verse of the Quran was revealed to him, he would 
call one of his scribes— and he had specific scribes for the recording of the 
Quran, such as Abu Bakr, Umar, Uthmaan, Zaid ibn Thaabit and others. He 
would then tell the scribe to place that newly revealed verse in surah such and 
such.’ Furthermore, the Prophet (peace be upon him) never recited qudsi hadith 
in the prayers nor did he read them back to the Angel Gabriel when going over 
the Quran. 

The important matter, then, is that the qudsi hadith were distinguished 
from the Quran by the Prophet (peace be upon him) himself. This is how it is 
known that such statements from Allah do not form part of the Quran. 
However, this in itself does not rule out the possibility that the wording of 
qudsi hadith are from Allah. The Prophet (peace be upon him) narrated them as 
Allah’s words and this is probably the strongest indication concerning this 
matter. This implies that they are words from Allah but it was made clear to the 
Prophet (peace be upon him) that they did not form part of the Quran. This 
direct inspiration of wording is what distinguishes them from the remainder of 
the statements of the Prophet (peace be upon him). 


! Muhammad ibn Idrees al-Shafi’ee, al-Risaalah (Ahmad Shakir, ed., no other publication 
information given), p. 78. 

? An excellent discussion demonstrating that the sunnah is a revelation from Allah may be found 
in al-Husain Shawaat (al-Houcine Chouat), Hujjiyat al-Sunnah (Falls Church, VA: American 
Open University, n.d.), pp. 29-37. 

3 This was reported by ibn Abbaas and Uthmaan. Such reports have been recorded by al- 
Tirmidhi, Ahmad, ibn Hibbaan, al-Haakim and others. Cf., Khaalid al-Ik, Tareekh Tautheeq Nass 
al-Quran al-Kareem (Beirut: Daar al-Fikr, 1986), pp. 30-31; Muhammad Abu Shahbah, al- 
Madkhal li-Diraasat al-Quran al-Kareem (Cairo: Maktabah al-Sunnah, 1992), pp. 241-243. 
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“О My servants” 


Allah begins His statement by calling to human beings with the term, 
“My servants”. This is significant for a number ofreasons. First, from the point 
of view of the human, it highlights the relationship between the ones being 
addressed and the speaker. Allah is their Lord and Master. They are His 
servants and slaves. Reminding the listeners of this fact at the beginning should 
make them very attentive to what is about to be said. It is not coming from just 
anyone but it is coming from their Master and Lord. 

Second, it also demonstrates the relationship between Allah and 
humans. He is the Master and Lord of the Creation. He is not in need of them. 
They cannot benefit Him at all. They are simply His slaves that He created that 
if He willed, He could make them all believers or all disbelievers. Indeed, if He 
willed, He could do away with all of them. This aspect is directly related to the 
message that is given in this hadith. 

Furthermore, as Taataay points out, this address is general for all of 
mankind. It is not specific to any time or place. All of mankind are Allah's 
servants. The following prohibition of dhulm is not something that is specific 
to the Nation of the Prophet Muhammad (peace be upon him). Indeed, it was 
something that was taught to all of mankind and passed on in all of the genuine 
religions.’ 


“T have forbidden wrongdoing ( dhu/m) for Myself” 


The Meaning of the Word Dhulm 


Lane's Lexicon defines dhulm thusly, 


ali [dhalama] when intransitive usually means he did wrong; 
or acted wrongfully, unjustly, injuriously, or tyrannically: and 
when trans., he wronged; or treated, or used, wrongfully, 
unjustly, injuriously, or tyrannically... eli! [al-dhulm] signifies 
the putting a thing in a place not its own; putting it in a wrong 
place; misplacing it;... and it is by exceeding or falling short, 
or by deviating from the proper time and place: or the acting in 
whatsoever way one pleases in the disposal of the property of 
another: and the transgressing the proper limit;... or, according 
to some, it primarily signifies Ui!) (as meaning the making to 
suffer loss, or detriment)? 


! Muhammad Taataay, Eedhaah al-Maani al-Khafiyyah fi al-Arbaeen al-Nawawiyyah (A\- 
Mansoorah, Egypt: Daar al-Wafaa, 1994), p. 189. 
? Lane, vol. 2, p. 1920. 
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Allah Does not Commit Dhulm 


In numerous places in the Ouran, Allah has denied that He has ever or 
would ever commit any wrongdoing or injustice toward anyone. For example, 
Allah has said, 
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“And your Lord treats no one with injustice” Ya -Kahf 49). Allah also says, 
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“Surely, Allah wrongs not [even to the extent] of the weight of an atom” (al- 
Nisaa 40). Another verse BH 
“Allah wills no injustice to the world” (артудан 108).! 

Hence, it is clear that Allah never has and never will commit any form 
of wrong. But the scholars differ as to how this phrase, "I have forbidden 
oppression for Myself," should be interpreted. This difference is a reflection of 
a greater difference related to issues of belief and textual interpretation.” Here, 
two approaches or understandings of this phrase shall be given. 


One Approach to Understanding This Phrase 


The first approach is to say that dhulm is something that was 
theoretically possible for Allah but that He has himself forbidden it for Himself 
and has removed its possibility. But if everything in this creation actually 
belongs to Allah and there is no authority greater than Him that He could 
wrong, what kind of dhulm could Allah have possibly committed? The answer 
to this question may be found in the verse, 
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“And he who works deeds of righteousness, while he is a believer, then he will 

have no fear of injustice, nor of any curtailment [of his reward)” (Taha 1 12). 


! Other relevant verses include Qaaf 29, Ghaafir 31 and Fussilat 46. 

2 Ibn Taimiya wrote, “The people dispute the meaning of this dhulm. They have become two 
extremes with a middle group in between them. And the best of affairs is the middle approach.” 
Ibn Taimiya, Majmoo, vol. 18, p. 137. Those who deny qadar and the fact that Allah creates 
humans' actions state that if Allah ordered two people to perform one deed and then He aided 
one of them in its performance, this would be an injustice on His part. In other words, they 
consider Allah not bestowing a certain blessing upon someone as a form of injustice. (Cf., ibn 
Taimiya, Majmoo, vol. 18, p. 137.) They have ignored the fact that Allah has done such based on 
His knowledge and wisdom— He does not force a person to do a good deed if that person 
himself does not will or desire to do it. Therefore, His actions, based on His knowledge and 
wisdom, are fair and just. 
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Ibn Taimiya pointed out that the earliest scholars of Ouranic 
commentary noted that the meaning of this verse is that a person does not have 
to fear that he may be punished for the sin of another,’ nor does he have to fear 
that he may not get the full reward for a deed he committed. This, ibn Taimiya, 
argues is not something that is inconceivable or a priori not permissible for 
God. Indeed, God could have allowed for Himself that ability but He has 
decreed for Himself, in truth and justice and as a mercy for His servants, that 
He would never perform such an act.’ 

Allah has denied that He would ever commit dhulm in this hadith and 
He has specifically denied that He would ever commit that specific form of 
dhulm. Allah has also said in the Quran, 


25 V e 9 ed eno c uro aw ted A 


5 uU 3 е-е! o3 0 ө 455] 239 3519 


aN Tos ex Qon MAR 


"Or is he not informed of what is in the pages [scripture] of Moses and of 
Abraham who fulfilled all that [Allah ordered him]: That no soul shall bear the 
burden of another and that man can have nothing but what he strives for and 
that his deeds will be seen. Then he will be recompensed with a full and best 
recompense” (al-Najm 36-41). 

The matter is not simply a denial of dhulm. It is also and more 
importantly, according to ibn Taimiya, an affirmation of its opposite, justice, 
on the part of Allah. Even when Allah punishes a people, it is solely based on 
what is just, according to their deeds. When He rewards a people, however, it 
is a grace and mercy from Allah. Hence, as ibn Uthaimeen points out, all of 
Allah’s acts are either acts of justice or grace. There is no third category of 
dhulm.’ Such has been stated by the Prophet (peace be upon him) who said, 
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! That would obviously be unjust. However, this is a common Christian conception conceming 
God. They claim that Adam committed a sin that tainted all of mankind— even though it was 
only Adam who committed that sin and not the rest of mankind. In any case, that sin could only 
be forgiven by God sending His son as a sacrifice. This seems to be another form of injustice: no 
human could remove that sin from himself but only an act by another, the supposed son of God, 
could remove that sin. 
? Cf., [bn Taimiya, Majmoo, vol. 18, p. 131. 
? [bn Uthaimeen, Sharh Riyaadh, vol. 3, p. 138. 
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“If Allah were to punish the inhabitants of His heavens and the inhabitants of 
His earth, He would punish them and He would not be doing injustice to them. 
If He were to show mercy to them, His mercy would be better than [what they 
deserve from] their deeds."! Indeed, Allah multiplies the reward for every good 
deed out of His grace and reckons every evil deed as one deed, without 
multiplication, out of His justice. 

Then ibn Taimiya argues that if dhulm were not possible for Allah, as 
some people argue, then this statement of Allah’s would not be a 
complementary one nor would it make much sense. If a person avoids a 
blameworthy act, such avoidance is only praiseworthy if he had the ability to 
do the act in the first place. For example, one does not praise a blind person 
because he does not look at what is forbidden.” Similarly, Allah is to be praised 
for His justice because He has determined that for Himself while he could have 
decreed otherwise. Additionally, it does not make any sense for Allah to say, "I 
have forbidden for Myself," concerning a matter that He is not able to do. 
Again, a blind person would not be making any sense if he were to say, "I have 
forbidden for myself the looking at forbidden sights." 

Ibn Taimiya continues by noting that dhulm includes placing 
something in a place it does not belong. It is known that Allah acts justly and 
He does not put anything in any place where it does not belong. But this is not 
because He could not have done so. This is because He has willed not to do so 
and, in fact, it is because He dislikes such acts. Therefore, He has forbidden 
such acts upon Himself.’ 

Ibn Taimiya summarizes his interpretation of this phrase by saying, 


This makes clear the middle approach. In other words: The 
dhulm that Allah has forbidden for Himself includes things like 
not rewarding the doer of good for his good deeds, punishing 
an innocent person for sins he did not commit, punishing a 
person for sins that another committed, not judging justly 
among mankind and so forth. These are the types of actions 
that the Lord is free of due to His equity and justice, although 
He has the ability to do them. Therefore, He is deserving of 
praise and glorification because He avoided those acts of 
dhulm although He had the ability to do them. In the same way 
that Allah is free of any blameworthy or shortcoming 
attributes, He is also free and exalted above any blameworthy 
or shortcoming actions.* 


! Recorded by Abu Dawood and ibn Maajah. According to al-Albaani, it is sahih. See al-Albaani, 
Saheeh Sunan Abi Dawood, vol. 3, p. 890. 

? This example was taken from al-Haitami, Fath, p. 191. It forms part of his presentation of this 
view which he then goes on to refute. 

3 Ibn Taimiya, Majmoo, vol. 18, pp. 143-145. 

^ [bn Taimiya, Majmoo, vol. 18, p. 146. 
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The conclusion is that Allah, in His Mercy and by His Wisdom, has 
decreed for Himself that He will commit no injustice. It is not the case that “by 
His nature” it was impossible for Him to have committed injustice. He 
definitely has the ability to commit many forms of injustice but He, no one 
else, has determined that He would not commit them. Allah alone has 
determined for Himself to act in this manner. Understanding this fact should 
increase the believers’ love for Allah. It should also increase their glorification 
and praise of Him. 

This approach toward this phrase of the hadith— that Allah could 
commit dhulm but that He has forbidden it for Himself— is the approach of ibn 
Taimiya, ibn Rajab, | Sultaan,” al-Sabbaagh' and ibn Uthaimeen. 


A Second Approach 


Other scholars take a very different approach to this phrase, "I have 
forbidden dhulm..." According to them, Allah is exalted and purified from 
committing any type of dhulm by His essence. In other words, dhulm is an a 
priori impossibility on Allah's part. 

They come to this conclusion by saying that dhulm is to violate another 
person's right without due right or to go beyond the limits. This in their view is 
the only proper meaning for the word dhulm. They say that both cases are 
impossible with respect to Allah because Allah is the Owner and King of all 
creation and no one has any rights upon Him. 

Al-Haitami argues that, in this hadith, the purpose is not to demonstrate 
one of Allah's attributes for which He must be praised. Hence, the argument 
that He must be able to commit dhulm as otherwise this would not be a 
praiseworthy statement is irrelevant. He argues that the point of this statement 
is to emphasize the prohibition of dhulm. If it is “forbidden” for Allah, then it 
must be even more so “forbidden” for His servants. This is a common form of 
exaggerating or stressing a statement in Arabic that no one, says al-Haitami, 
can refute. It is the same rhetorical style that Allah uses in the verse that was 
addressed to the Prophet (peace be upon him), 
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! [bn Rajab, Jaami, vol. 2, p. 35. 

? Sultaan, p. 215. It seems that Sultaan prefers this choice. He wrote (p. 215), “If Allah willed to 
commit dhulm no one could prevent Him from that." Despite that, right after stating this, he 
quoted al-Nawawi as saying that dhulm is an impossibility on Allah's part since all of the 
creation belongs to Allah. Apparently, he did not notice that al-Nawawi's view contradicts what 
he had just stated. Allah knows best. 

? Al-Sabbaagh, p. 93. 

* [bn Uthaimeen, Sharh Riyaadh, vol. 3, pp. 138-139. 
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“And indeed it has been revealed to you [O Muhammad], as it was to those 
before you, if you join others in worship Allah, [then] surely all your deeds 
will be in vain, and you will certainly be among the losers" (al-Zumar 65). This 
verse does not imply that the Prophet (peace be upon him) may conceivably 
commit shirk. Instead, it is meant to emphasize the prohibition of shirk and 
how even if the Prophet (peace be upon him) were to commit it, all of his deeds 
would then be in vain. 

According to al-Haitami, this is the view of the majority of the 
scholars.' It is the view of al-Nawawi/ al-Ubayy,? al-Azhari,' al-Bugha and 
Mistu,? Taataay? and al-Baitaar.' 


Conclusion Regarding the Meaning of This Phrase 


The view of ibn Taimiya and others discussed above seems to be the 
stronger approach. It is more consistent with the literal meaning of this hadith 
and is consistent with the general meaning of dhulm. It is also consistent with 
the explanation of some verses of the Quran, as noted above. The other view 
represents a form of reinterpretation (taweel) that is not necessary or needed, 
while taweel is only to be resorted to in cases of need." 

The understanding of the first approach gives more meaning to this 
hadith. The result is that one praises and thanks Allah for His decree that He 
will not commit any form of dhulm. This should make Allah even more 
beloved in the hearts of His servants. Allah knows best. 


Another Related Point 


Some commentators point out that what this portion of the hadith 
implies is that one cannot pray to Allah for help in committing any form of 
wrongdoing or oppression. For example, when in an dispute with another, one 
can only pray to Allah to bring about what is true and correct, and not dhulm. 
This is because Allah has forbidden dhulm for Himself. He would not wrong 
any of His servants. Therefore, how could He be expected to help one person 
wrong another?” 


! Al-Haitami, Fath, p. 191. 

? Al-Nawawi, Sharh Saheeh, vol. 5,p. 439. 
? Al-Ubayy, vol. 7, p. 28. 

4 Al-Azhari, p. 49. 

5 Al-Bugha and Mistu, p. 173. 

$ Taataay, p. 185. 

7 Al-Baitaar, р- 148. 

5 See al-Harbi, vol. 1, pp. 137ff. 

°Cf.,ibn Dageeq al-Eid, Sharh, p. 65. 
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“and I have made it ' forbidden for you” 


Ibn Taimiya states that this statement covers all of the religion. 
Everything that Allah has forbidden is, in one way or another, a type of dhulm, 
while everything that He has ordered is a form of ad/ or justice.” In fact, Allah 
has said, 
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“Indeed, We have sent Our messengers with clear proofs, and revealed with 
them the Scripture and the Balance (justice) that mankind may establish 
justice. And We brought forth iron wherein is mighty power as well as many 
benefits for mankind, that Allah may test those who will help Him and His 
messengers, while unseen. Verily, Allah is All-Strong, All-Mighty” (al-Hadeed 
25). So the messengers were sent, books revealed and the balance made so that 
mankind may establish and live by justice. Furthermore, iron has been created 
so that it may be used for the sake of truth and justice. The book guides to 
justice and the sword and iron assists it. 

The Companions understood well that the establishment of justice was 
one of the key goals of the religion of Islam. When asked by the Emperor of 
Persia what brought the Muslims to their lands, two different Companions 
answered in similar terms: “Allah has sent us to take whoever wishes from the 
servitude of mankind to the servitude of Allah, and from the tightness of this 
world to its expanse, and from the injustice of the ways of life [in this world] to 
the justice of Islam."* 

The point is that mankind must establish justice. However, justice is 
only established by following what Allah has revealed. The polytheists 
established some of their own practices and forbid many things without any 
authority from Allah. Allah revealed to the Prophet (peace be upon him) to tell 
them that such are not the just matters that Allah has ordered him to do. 
Instead, Allah says, 


! The Arabic word translated here as, made it" is jal (Ja>). This word is used in a legal sense, as 
is the case here, to mean “order something”. It can also be used in a cosmic or creational sense, 
meaning that Allah created or made something in a specific way. In the Quran, al-Naba 10-11 is 
an example of the word used in a cosmic sense. In al-Maaidah 103, the word is used in its legal 
sense. Cf., ibn Uthaimeen, Sharh Riyaadh, vol. 3, pp. 139-140. 

? [bn Taimiya, Majmoo, vol. 18, p. 166. 

3 Ibn Taimiya, Majmoo, vol. 18, p. 158. 

^ [smaaeel ibn Katheer, Al-Bidaaya wa al-Nihaaya (Beirut: Daar al-Kutub al-Ilmiyya, 1985), vol. 
7, pp. 39-40. 
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“Say: My Lord has commanded me justice and that you should face Him alone 
in every place of worship, and invoke Him alone, making your faith sincere for 
Him” (al-Araaf 29). 

The greatest justice is tauheed and the greatest injustice is shirk 


(associating partners with Allah). The Prophet (peace be upon him) was once 
asked what is the greatest sin. He answered, 
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“Tt is that you associate a partner with Allah while He created you.” (Recorded 
by al-Bukhari and Muslim.) Allah is the only One with attributes that make 
Him worthy of worship. Allah also created every human and bestowed upon 
each numerous bounties. For humans to then turn to others and worship others 
alongside Allah is the greatest form of injustice. Allah bestows on them 
bounties and then they worship and thank others. This is like a person doing a 
favor for someone and then that person goes and thanks a third person for the 
favor. Such is not proper or just behavior by any means. 

The true source of justice and truth is to be found in what Allah has 
revealed. The greatest source of evil and injustice is the ignoring of what Allah 
has revealed. Allah describes those who do not abide by what He has revealed 
as the wrongdoers and oppressors. Allah says, 


"E - алы за Жа; aped ^ cus 
УАЙ тА 407305 4 Ц, 4) 3 
“Whoever does not rule by what Allah has revealed, such are the wrongdoers” 
(al-Maaidah 45). 

Allah knows what is truth and justice. In His mercy, He has revealed 
the Books and sent Messengers to establish that true justice. However, ignorant 
humans actually turn their back on Allah's revelations in the name of justice. 
They believe that they can establish justice through their own man-made laws 


and systems. Democratic movements, liberal slogans, secularist philosophies, 
women's liberation movements! and so forth are all, they claim, meant to bring 


! Unfortunately, many Muslim women today— as well as many Muslim men— have fallen into 
listening to the slogans of the disbelievers. They have concluded that the laws of Islam are not 
"fair" or "just" to women. They must realize that if fairness and justice are not to be found in 
Allah's revelation, then they are nowhere to be found. It is only Allah who has the all- 
encompassing knowledge to know exactly what is fair and just in society. He is the One with the 
knowledge to know what the responsibilities of each and every individual should be. Allah 
created men and women with clear differences while many feminist leaders are trying to remove 
any semblance of differences between the two sexes. Surely nothing can be more unjust than the 
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about justice. But they can never bring about justice. They can never bring 
about justice because their very foundation is an extreme case of injustice or 
dhulm. Their very foundation is to ignore Allah as the source of guidance and 
to replace Him by man himself. This is putting man in the place of God and 
there can be no greater injustice than that. This is the reality although they may 
not realize it or they may claim to be calling to what is just and good. 


The Types of Dhulm 


In this hadith, Allah has forbidden dhulm in a general sense, including 
all of its various forms. There are three major different forms of dhulm. They 
are the following: 

(1) The dhulm that the person commits to himself by acts of 
disobedience to Allah: This type of dhulm comprises many acts but the most 
heinous of them, as mentioned above, is to ascribe partners to Allah. Allah has 
said in the Quran, quoting and, therefore, approving of what Luqman said, 


23 2 
Byer Hi 2 
As mbi Suji | 


“Verily, joining others in worship [with Allah] is a great form of dhulm 
indeed" (Luqmaan 13).' Commenting on this verse, al-Maidaani wrote, 


Truly associating partners with Allah is great wrongdoing 
(dhulm). This is because it is Allah's right upon His servants 
that they believe in Him, worship Him alone and not ascribe as 
partner anyone in His worship. Furthermore, they must obey 
Him by abiding by what He has ordered and abstaining from 
what He has prohibited. Whoever worships someone other 
than Allah, in a manner that Allah is to be worshipped, is 
placing his worship in an improper place. He is taking a 
creation of Allah's creation and making him equal to Allah, 
even if just in a specific matter or attribute. All of that is great 
dhulm... Scientifically speaking, this is dhulm because no one 
other than Allah is deserving of being worshipped other than 
Him or alongside Him. Morally speaking it is also dhulm. This 
is because Allah alone is the Creator, the Sustainer, the One 
who bestows life, will, intelligence and all other great 
blessings. He is the giver of Life and the One who brings about 


call to ignore any differences while differences do, in fact, exist. This is not to deny the fact that 
in many Muslim countries, Muslim women do not get the rights that are given to them by the 
shareeah. This is also an injustice and wrong. Injustice comes about whenever the shareeah is 
neglected or ignored. The only remedy for such problems is not a modernist movement or a 
reinterpretation of the faith but a true, sincere and complete return to the Quran and sunnah. 

! Tbn Rajab and al-Haitami point out that the most common meaning in the Quran for dhulm and 
dhaalimeen (those who commit dhulm) is shirk and disbelief (kufr). For example, Allah says, 
“The disbelievers are the dhaalimoon" (al-Baqara 254). See ibn Rajab, Jaami, vol. 2, p. 36; al- 
Haitami, Fath, p. 193. 
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death. He brings about all good things. Morally speaking, it is 
obligatory upon a human who has received all of these 
blessings and good things from his one Lord that he thank Him 
alone for those bounties, believe in Him alone as the creating 
Lord, submit to Him alone, worship Him alone and not join 
anyone as a partner to Him in his worship.' 


In addition to this, any kind of sinful behavior is a type of dhulm 
against oneself. The sinner is harming himself and not behaving properly 
toward his own soul when he commits a sin. This is why Allah describes going 
beyond the limits He has set as a kind of dhulm. Allah says, 

c 


Bee -1/7 әд 27-3» 2,4, ig 
5-05 оо 245 4 2342 dare op) 


“And whosoever transgresses the set limits of Allah, then indeed he has 
wronged himself” (al-Talaaq 1). 

(2) The dhulm that a person commits toward others: Any kind of harm 
that a person does to another is a form of dhulm and is forbidden. A Muslim 
may not harm another’s honor, wealth or life. The Prophet (peace be upon him) 
made that clear when he said, 


Bee лас wee Pu E oa н 
Сез ШЛУ М5 О MILI Le IL JS 
“All of a Muslim is inviolable to every other Muslim, with respect to his 
blood, wealth and honor." (Recorded by Muslim.) If a person strikes, abuses, 
curses, cheats, backbites or harms another person or if he helps another 
wrongly against someone, falsely accuses someone, lies about someone, and so 
forth, then he is committing dhulm.? In fact, if a person prevents another from 
getting his due rights, he has committed dhulm. Dhulm is also inclusive of the 
misuse of power by people in positions of authority. 
(3) A third type of dhulm is that committed toward the other creatures 
Allah has created or toward creation in general. For example, if a person kills 
an animal just for sport or play, he has committed dhulm. If a person mutilates 
an animal, he has committed dhulm and is deserving of being cursed. Al- 
Bukhari records from ibn Umar that the Messenger of Allah (peace be upon 
him) cursed the person who mutilated animals.’ 


! Abdul Rahmaan Habankah al-Maidaani, Al-Akhlaaq al-1slaami wa Ususuhaa (Damascus: Daar 
al-Qalam, 1992), vol. 2, pp. 92-93. 

? The word dhulm is often translated as “oppression” and this gives some people the impression 
that it refers only to, for example, the relationship between a ruler and his subjects. However, 
although that is obviously a type of dhulm, that is not the proper complete understanding of the 
word dhulm. To avoid that misunderstanding, it has been translated in a much more general sense 
here as “wrongdoing” instead of “oppression,” while oppression is simply one form of dhulm. 

3 Cf, Naadhim Sultaan, al-Dhulm Dhulumaat Yaum al-Qiyaamah (al-Dammam, Saudi Arabia: 
Daar ibn al-Qayyim, 1413 A.H.), pp. 9-10. 
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A Second Way of Categorizing Dhulm 


Another important way of categorizing dhulm is into the following 
three divisions, as done by al-Hakeemi:' 

(1) The dhulm that is not forgiven by Allah (unless one repents), which 
is shirk described above. Allah has said about such shirk, 


P um ^T 


ылды АШ ы А ae БН УАШ ҮМ Уу 
bs Cu T s^ ua JL 


“Verily, Allah forgives not that partners should be set up with Him, but He 
forgives whatever is less than that for whom He wills. And whoever associates 
partners with Allah has indeed invented a tremendous sin” (al-Nisaa 48). 

(2) Dhulm that will not be overlooked until it is reconciled in either 
this life or the next, and that is the wrongdoing toward other humans. This kind 
of wrongdoing cannot be left without it being resolved— either by forgiveness 
from the wronged person or punishment in this life or the Hereafter. Allah has 
said, 


P & ME Vu» 
2.90 ША 2 Duy ley 
ЖАТУ u^ д 

2 


“And your Lord is not at all unjust to [His] slaves” (Fussilat 46). If someone 
does wrong to another person, it cannot be left unresolved, not forgiven or 
unpunished. Indeed, the Prophet (peace be upon him) stated, 


о; У пон Zi uh er io en A lla d cis na 


SAL уу Шы 2 да ЫМ fs Uo о ек У 55 
eee ero EL t del 


“Whoever has wronged another concerning his reputation or anything else 
should beg him to forgive him before the Day of Resurrection when there will 
be no money [to compensate for wrong deeds], but, if he has good deeds, those 
good deeds will be taken from him according to the wrong he has done. And if 
he has no good deeds, the sins of the oppressed person will be loaded on him." 
(Recorded by al-Bukhari.) 


! Muhammad al-Hakeemi, Al-Dhulm wa Atharahu al-Sayyi (Jeddah: Daar al-Mujtama, 1995), pp. 
21-22. Ibn Taimiya makes the same distinctions and says that such has been recorded from the 
early scholars. Cf., Ibn Taimiya, Majmoo, vol. 18, p. 161. It seems ibn Taimiya was either 
unaware of the hadith to be quoted in the text above, “There are three types of dhulm...” or he 
must have considered it a weak hadith. 
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In another hadith, also from Sahih al-Bukhari, the Prophet (peace be 
upon him) said, 


АС АЁ оуд В) Ала ыы ДӘ уә ыл aa 
ы 29 22 y d a 5 
алуа ЗА YA a AS 
“When the believers pass safely over (the bridge across) Hell, they will be 
stopped at an arched bridge in between Hell and Paradise where they will 
retaliate upon each other for the injustices done among them in the world. 
When they are then purified of all their sins, they will be admitted into 
Paradise.” 

(3) Dhulm that Allah may either overlook or punish one for. These are 
the sins, other than associating partners with Allah, which a person commits 
and which only affect himself. 

These three categories of dhulm are explicitly mentioned in the 
following hadith of the Prophet (peace be upon him), 


od = 29 os -9 әл ғ 4 о oF - te - od 
АЫ (Ща ig y Шу "дал elis, AU AS jo Y Шы Al 
о os - -0 = od % о z - 29 2 
o^ 5.2. 3 „5 . dee at^ 5 43 Wa s wo d v3 . 
Да) ы” д ЫЫ АШ Уау Яш дау qol 
озі Wa Hels alll Gad OLY gil ШШ, Ау) Шуу Ай Led 
“There are three types of dhulm: a type of dhulm that Allah does not leave, a 
type of dhulm that can be forgiven and a type of dhulm that is not forgiven. The 
dhulm that is not forgiven is shirk that Allah does not forgive. The dhulm that 
is forgiven is what is between a person and his Lord. And the dhulm that is not 


left is the dhulm between the servants [humans]. Allah gives them retribution 
from one another." 


The Importance of Avoiding Dhu/mand Being Ad/(Just, Righteous) 


This qudsi hadith is just one of many texts that demonstrate the 
importance of avoiding any form of dhulm and, hence, being characterized by 
its opposite of ad or justice.” Allah also says in the Quran, 


' This hadith was recorded by Abu Dawood al-Tayaalisi in his Musnad and by Abu Nuaim in al- 
Hilyah. Although there is some problem with the chain, al-Albaani concludes that it is hasan 
based on supporting evidence. See al-Albaani, Silsilat al-Ahadeeth al-Saheeha, vol. 3, pp. 560- 
561. 

? For a discussion of the necessity of a believer being adl, see Mahmood al-Khizindaar, Hadhihi 
Akhlaaquna Heena Nakoona Mumineen Haqqan (Riyadh: Daar Taibah, 1997), pp. 231-239. 
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2 3 та жа A 


ал ыы Уй 


“Verily, the people who commit dhulm will never be successful” (al-Anaam 
21). 
Dhulm is something that is hated by Allah. Another verse states, 
2 e, i ^A 47^ 
ui c, Y AU % 
“And Allah does not like those who commit dhulm” (ali-Imraan 57). 
The one who commits dhulm must realize that Allah is not unaware of 
what he is doing. Allah will take him to task even though Allah may be giving 
mug some c at Ше m moment. Alen has stated in пе E 


EET E е 


“Consider not that Allah is unaware of that which those who commit dhulm do, 
but He gives them respite up to a Day when the eyes will stare in horror...” 
(Ibraaheem 42). 

One of the reasons that a people are destroyed by Allah is the dhulm 
that they commit. Allah has said, 


а K gii alus 
“And these towns [of Ad and Thamud] We destroyed when they did wrong 
(dhalamooy" (al-Kahf 59).' 
There are also numerous hadith of the Prophet (peace be upon him) 


that condemn and censure dhulm. The Messenger of Allah (peace be upon him) 
said, 


о à nm ЖЕ s nm 5; 
АСА) e» ZW ЛЕЙ ор шай был 
“Beware of dhulm, for dhulm is darkness on the Day of Resurrection.” 


(Recorded by Muslim. Al-Bukhari has it without, “Beware of dhulm.”) Another 
hadith states, 


2 


ai fas y ia aa 
Cua ef ef oy CI уй 


! Also see al-Nami 52. 
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“Allah gives respite to one who commits dhulm but when He seizes him, He 
never releases him.” Then the Prophet (peace be upon him) recited the verse, 
"Such is the seizing of your Lord when He seizes the [population of] towns. 
Verily, His seizing is painful and severe" (Hud 102). (Recorded by al-Bukhari.) 

The one who commits dhulm must be especially fearful when he 
realizes that the supplication of the one he is wronging will be responded to by 
Allah, even if that wronged person were an unbeliever. The Prophet 
Muhammad (peace be upon him) said, 


Do Шо кзы 9% las 56 ob „а 5525 1,2 
“Protect yourself from the supplication of the one who is wronged, even if he 
be a disbeliever, for there is no barrier for it [between it and Allah].”! 
On the other hand, Allah praises the opposite of dhulm, which is the 
characteristic of justice and integrity. Allah has ordered this characteristic in 
the verse, 


“Verily, Allah enjoins adl (justice)? en i 

There are numerous hadith that also stress the importance of adl. In a 
hadith in Sahih al-Bukhari and Sahih Muslim, the Prophet (peace be upon him) 
stated that a just ruler will be shaded by Allah's shade on a day during which 
there will be no shade but His. The Prophet (peace be upon him) also stated 
that among the things that will save a person is that he is just while angry or 
pleased. The Messenger of Allah (peace be upon him) also said, 


bred 43S, ers e D oed Ge ysl be ӘБ de a he Gent Oy 
^^ 9 ete. Cass 
Us uj daly pee 3 o Jo ый 


"The just will be with Allah on pulpits of light on the right-hand of the 
Merciful— and both of His hands are right. Those are the ones who are just in 
their rulings, with their families and whatever they are in charge of." (Recorded 
by Muslim.) 

One of the characteristics that must distinguish the true believers from 
all others is their justice even with respect to people they hate. Their hatred for 


! Recorded by Ahmad. According to al-Albaani, it is hasan. See al-Albaani, Saheeh al-Jaami, 
yol. 1, p. 84. 

‚Аз noted earlier, the greatest form of justice and its foundation is tauheed. 

? Recorded by al-Bazzaar and others. According to al-Albaani, it is hasan. See al-Albaani, Silsilat 
al-Ahaadeeth al-Saheeha, vol. 4, p. 412. 
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a people does not allow them to swerve from justice in any way. Allah has 
stated in the Ошап, 


95 ый, ды С АР нй, 


- 2 2 2 ” 
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- 
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АЗ ag nd ST AI ái 1,273 

“O believers! Stand firmly for Allah as just witnesses; and let not enmity and 

hatred of others make you swerve from justice. Be just: that is nearer to piety; 

and fear Allah. Verily, Allah is well-acquainted with what you do" (al- 
Maaidah 8).! 


How to Keep Oneself from Committing Dhuim 


In the Quran, Allah has described mankind as apt to committing a great 
deal of dhulm to itself and others. For example, Allah has said, 
& 


aid ullas cu LOSS 3 


“If you count the blessings of Allah, never will you be able to count them. 
Verily, man is indeed an extreme wrongdoer, an extreme ingrate" (Ibraaheem 
34)? This gives the impression that it is easy for man, given his nature, to 
commit dhulm and he is prone to committing dhulm often. When a Muslim 
realizes this fact and he also realizes how dangerous dhulm is to his religion 
and well-being, he will seek the means that will help him avoid dhulm as much 
as possible. 

Sultaan mentions the following means that may help a person in 
preventing himself from committing. First, the person must develop taqwa 
within himself. Taqwa will help the person remain away from dhulm as dhulm 
is an act that is very displeasing to Allah and He has forbidden it. Second, the 
person should try to develop humility within himself. Sultaan mentions this 
point because he says that humility is the opposite of pride and arrogance, 
which are two of the factors that lead many people to commit dhulm. Third, the 
person should try to free himself from any feeling of hasad (envy) because 
hasad is also a major cause behind much dhulm. Fourth, the person should read 
about the great reward for being just and righteous (the opposite of dhulm) and 


! This is a teaching that needs to be revived among Muslims. It seems that many Muslims 
consider the world to be the Muslims against everyone else. Therefore, they do not hesitate to 
cheat, lie or do other acts of injustice on behalf of other Muslims against non-Muslims. However, 
this is not proper behavior. Even while hating disbelievers and disbelief, one must still be just 
and fair. One must be as just toward the disbelievers as he is toward the Muslims. He is ordered 
and commanded to be just even if this should favor a disbeliever over his brother Muslim. 

? Also note al-Ahzaab 72. 
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how pleasing that is to Allah. In other words, he should read those verses and 
hadith, some of which were mentioned above, that will incite him to take on 
those praiseworthy characteristics. Fifth, he should turn to Allah and pray for 
guidance and help in purifying his soul of this great evil. 

Sixth, the person should think about and take seriously the evil results 
of committing dhulm. He should realize that no real success or prosperity will 
ever come to those who are dhaalimeen (wrongdoers). He should reflect upon 
Allah's words, 


44967 ^, 4 5? 

Су аа уда 
“Certainly, the wrongdoers will not be successful” (al-Anaam 135). He should 
reflect upon the fact that committing dhulm may keep one from getting guided 
by Allah. In his prayers, while reciting surah al-Faatiha, he may ask Allah to 


guide him to the straight path but he may not be so guided because of his acts 
of dhulm which are a barrier to his complete guidance. Allah says, 


2) Ф301 ссд У 4015 
“Allah does not guide the wrongdoing folk (al-dhaalimeen)” (al-Tauba 19). He 
should also consider the punishment for the wrongdoers as was mentioned in 
verses and hadith guoted earlier. He should recall that the punishment for the 
wrongdoers is not just in the next life but, one way or another, they will receive 
some punishment in this life. Allah says, 

"a c e ie EM E EN уз 
ууа У фа, 0535 а о> ОЗ 1А Goa) Gly 
“And verily, for those who do wrong (14415), there is another punishment (that 
is, the torment in this world and in their graves) before this, but most of them 


know not” (al-Toor 47). In the Hereafter, he will have no friend or supporter to 
help him, as Allah states in ali-Imraan 192 and Ghaafir 18.' 


A Muslim's Attitude TowardDhulm 


First, the believer should dislike the wrongdoer for the dhulm he is 
committing. He should dislike him because Allah dislikes him. Allah says, 


” 2 a 4 эй 2 
ЛЙ оо У АЗ 
“He (Allah) does not like the wrongdoers” (al-Shoora 40). 


Second, the Muslim must oppose the wrongdoer. The Messenger of 
Allah (peace be upon him) said, 


Le lin, Al кел of waif gay Д1 Jt ИР Ai Ы АЗЫ 


! Cf., Sultaan, al-Dhulm, pp. 25-40. 
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“If the people see a wrongdoer and they do not take him by his hand [to stop 

him], then soon Allah may inflict them all with a punishment from Him.” 
Third, it is an obligation upon the Muslim to help both his brother the 

wrongdoer and his brother the wronged. The Prophet (peace be upon him) said, 


6 uis Sf Cue ef un 


*Help your brother whether he be the wrongdoer or the one who is wronged." 
The Companions responded to the Prophet (peace be upon him) by saying that 
they knew how to help the wronged person but, given Islam's opposition to 
dhulm, they asked him how they are supposed to help the wrongdoer. The 
Messenger of Allah (peace be upon him) replied, 


2 ^ of 
атар СД ОН ДЫН су, 453 
“Prevent him from commiting dhulm, and that is helping him [in the true 
sense]." (Recorded by al-Bukhari.) 

Fourth, when a person himself is being wronged, he has the right to 
redress the wrong by going through the proper judicial procedures. If he is 
being attacked or someone is trying to steal his wealth or kill him, he has the 
right to defend himself. If while trying to defend himself, he ends up being 
killed, he will be rewarded as a martyr. The Messenger of Allah (peace be upon 
him) said, 


Al 21 7-24-24 4231 HN E NEUE. 2-91 DUE QR a ui 
26 95 0p Вс uH) 1o 05 JS ooa ee He do 092 JS A 
ыз ЫЗ 13 12) 145 
“Whoever is killed defending his wealth is a martyr. Whoever is killed 
defending his religion is a martyr. Whoever is killed defending his life is a 

martyr. Whoever is killed defending his family is a martyr.” 


"Therefore, do not wrong one another." 


According to al-Sabbaagh, this portion of the hadith is meant to 
emphasize what precedes it. The first part prohibits dhulm in general while this 
portion orders humans not to commit dhulm toward one another. This is 
because, he says, it is man's nature to be apt to wrong others if there is nothing 


! Recorded by al-Tirmidhi, Abu Dawood and others. According to al-Albaani, it is sahih. See al- 
Albaani, Saheeh al-Jaami, vol. 1, p. 398. 

? Recorded by Ahmad, al-Tirmidhi and others. According to al-Albaani, it is sahih. See al- 
Albaani, Saheeh al-Jaami, vol. 2, p. 1100. 
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preventing him from doing so. Hence, Allah has stated this to further restrain 
humans from committing acts of wrong toward one another. A person is not 
allowed to wrong himself, nor is he allowed to answer a wrong with another 
wrong.' 

Some of the common forms of dhulm that people commit toward one 
another are cheating in business transactions, denying one's debt to another, 
backbiting, killing one another and so forth. All of these are acts that a Muslim 
must do his best to avoid for Allah has strictly forbidden them.” 


“O My servants, all of you are lost except for those whom I have guided.” 


This passage and the remainder of this hadith demonstrate that all of 
creation is in need of Allah to bring about good and to ward off evil. This is 
true with respect to both worldly and Hereafter matters. In reality, humans do 
not possess any power or ability to benefit themselves, unless Allah, in His 
grace, wills such. If a person is devoid of guidance and sustenance, he will lose 
this life. If a person is not graced by Allah with forgiveness for his sins, his sins 
will destroy him in the Hereafter. 

Allah says in the Quran, for example, 


23 n 527 


д5, ih a gle has AA 


“He whom Allah guides, he is the rightly guided. But for him whom He sends 
astray you will find no guiding friend to lead him [to the Straight Path]" (al- 
Kahf 17). 

No individual can bring about his own benefit. Instead, he must tum to 
Allah and beseech Allah for his own good. Ibn Taimiya points out that good 
and harm may be related to one's worldly life or one's religion. Guidance and 
forgiveness mentioned in this hadith are related to one's religion. Food and 
clothing are related to one's worldly needs.’ 

The points mentioned in this hadith are some of the keys in 
distinguishing who has the right to be worshipped from these false gods that 
are worshipped. The Prophet Abraham (peace be upon him) made many of the 
same arguments mentioned in this hadith to negate the worship of anything 
other than Allah. Note the following verses of the Quran, 


2, , %,2Е99,;) ҙе, ^ 2 MÉ ” Em 6 Л Me 7% 
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> Al-Sabbaagh, pp. 93-94. 
? Cf, ibn Uthaimeen, Sharh Riyaadh, vol. 3, pp. 140-145. 
3 Tbn Taimiya, Majmoo, vol. 18, p. 171. 
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“He (Abraham) said, “Do you observe that which you have been worshipping, 
you and your ancient fathers? Verily, they are all enemies to me, save the Lord 
of the Worlds, who has created me, and it is He who guides me. And it is He 
who feeds me and gives me to drink. And when I am ill, it is He who cures me. 
And it is He Who will cause me to die, and then will bring me to life [again]. 
And who, I hope, will forgive my faults on the Day of Recompense. My Lord! 
Bestow right judgment upon me and join me with the righteous’” (al-Shuaraa 
75-83). Obviously, the One who alone creates, gives guidance, gives 
sustenance, gives life and brings about death in this world and can forgive in 
the Hereafter is the only one who is worthy of worship and being submitted to. 
These essential characteristics of Godhood have been aptly stated in this qudsi 
hadith and in the above passage from the Quran. 

When one considers that Allah grants all that He does out of mercy to 
His servants and with no benefit to Himself whatsoever, as shall also be noted 
in this hadith, he will realize that God is most deserving of worship and 


gratitude. This fact should make the servant even more fervent in his worship 
of Allah. 


“All of You Are Lost Dhaal)": The Meaning of а/-Оһа/аа/ (3.41) 


This hadith states that all of mankind is "lost, astray". The word 
dhilaal implies any kind of straying from the Straight Path. It is the opposite of 
guidance. It includes an intentional straying as well as a mistaken straying. It 
includes the one who does not know the truth as well as the one who rejects the 
truth. It also includes a small straying as well as a large straying. Even when 
one is following the Straight Path, one may perform many acts that are not 
consistent with that Straight Path and are acts of dhilaal. Hence, one must 
always turn to Allah to help him follow and be as perfect as possible along the 
Straight Path. 

According to al-Teebi, because dhilaal refers to any kind of straying 
from the Straight Path, it includes what is done either intentionally or 
unintentionally. For that reason, it may even be used in describing the mistakes 
of the Prophets as well as the misguidance of the unbelievers— although there 
is actually a big difference between the two forms of straying. For example, 
Allah says about the Prophet Muhammad (peace be upon him), 
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*And He found you [O Muhammad] unaware (dhaal) [of the laws of the 


Straight Path] and He guided you" (al-Dhuha 7). Similarly, Moses (peace be 
upon him) stated about himself, 


ЛА 5» Gl» 05 00% 
“He [Moses] said, ‘I did it then when I was of the ignorant (dhaaleen).”” (al- 
Shuaraa 20). 
Some may argue that this passage contradicts another qudsi hadith in 
which Allah says, 
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“T created all of My slaves with sincere devotion to One God alone. But the 
devils came to them and drew them away from their religion.” (Recorded by 
Muslim.) One might also argue that this hadith contradicts another hadith of 
the Prophet (peace be upon him), 
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*No child is born except that he is born on the natural disposition [of Islam] 
and then his parents turn him into a Jew, Christian or Magian." (Recorded by 
al-Bukhari and Muslim.) 

Ibn Rajab and al-Haitami show that there is no contradiction between 
these two hadith. Allah created humans with the natural inclination to accept 
Islam and to worship only Allah. Hence, they are ready and they have the 
potential to be true Muslims. However, the human is still in need of actually 
learning what Islam is. For when a person is born, he is born ignorant, unaware 
of the details of the truth. As Allah has said, 
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“And Allah has brought you out from the wombs of your mothers while you 
know nothing” (al-Nahl 78)? 

When the person is exposed to the true guidance from Allah, he then 
must choose to follow that guidance which is consistent with his nature or 
reject it. However, until he is exposed to that guidance, he is ignorant of it and, 


therefore, he is dhaal since one cannot follow a path that he is ignorant of. This 
is the implication of this qudsi hadith. 


! Al-Teebi, vol. 6, pp. 1837-1838. 
? Ibn Rajab, Jaami, vol. 2, pp. 39-40; al-Haitami, Fath, p. 194. 
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Man is Not Guided Unless Allah Guides Him 


The greatest blessing that Allah bestows upon mankind is the blessing 
of guidance. Perhaps, al-Haitami states, this is why Allah has mentioned this 
aspect first in this gudsi hadith.' Faith or following guidance is not a favor that 
mankind does toward God or to the Prophet (peace be upon him); it is a favor 
bestowed by God upon humans. Allah Says. in the Quran, 
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“They regard as a favor to you [O Muhammad] that they have embraced Islam. 
Say: Count not your Islam as a favor to me. Nay, but Allah has conferred a 
favor upon you that He has guided you to the Faith, if you indeed are true” (al- 
Hujuraat 7). 


Different Types of Guidance 


In Madaaraj al-Saalikeen, ibn al-Qayyim discusses ten different levels 
or types of guidance that Allah gives? However, his discussion is too detailed 
for the purposes here. Instead, al-Raaghib al-Isfahaani's and ibn Taimiya's 
discussion will be followed.! They divided Allah's guidance for mankind into 
virtually the same four categories: 

(1) The first type of guidance is that which is needed for welfare in this 
worldly life. This type of guidance is given, in general, to all humans, whether 
believers or not. This includes the natural disposition that people have at birth 
to pursue what benefits them and refrain from what harms them. It also 
includes the guidance given to the young infant who, for example, knows how 
to suckle at his mother's breast. Moses said in response to being asked who 
was his Lord, 
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“He said, “My Lord is He who gave to each thing its form and nature, then 
guided it aright’” (Taha 50). Al-Isfahaani points out that if a person does not 
have this type of guidance, which includes mental capacity, then he will not 
have the other types of guidance. In fact, he will not be held responsible for his 
actions in this life. 

(2) The second type of guidance is showing mankind what benefits 
them in a religious sense and, thus, concerning the Hereafter. For this purpose, 


, Al- Haitami, Fath, p. 194. 
? Ibn al-Qayyim, Madaarij, vol. 1, pp. 37-51. 
3 Cf., al-Isfahaani, pp. 539ff; ibn Taimiya, Majmoo, vol. 18, pp. 171-175. 
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clear signs have been shown, messengers have been sent and books have been 
revealed. This type of guidance is also offered to all of mankind, believers and 
disbelievers— the believers, of course, accept the guidance while the 
unbelievers do not. For emaniple, Allah says about the peop of Thamood, 
к de ol 525 ап: SA (4; 

“And as for Thamood, We showed and made clear to them the Path of Truth, 
but they preferred blindness to guidance” (Fussilat 17). This type of guidance 
may be “attributed” to the Ouran, the prophets or anyone who shows another 
what the Straight Path is. 

(3) The third type of guidance is in reference to the placing of faith and 
guidance in the heart of the individual. This is something that can only be done 
by Allah, as mentioned in the commentary on al-Nawawi's introduction. This 
type of guidance is referred to in numerous places in the Quran. For example, 
Allah says in a verse recently quoted, 
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*He whom Allah guides, he is the rightly guided. But for him whom He sends 
astray you will find no guiding friend to lead him [to the Straight Path]" (al- 
Kahf 17). 

(4) The fourth type of guidance is the guidance in the Hereafter or the 
guidance to t the path to Paradise. Allah says in the Quran, 
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“Verily, those who кене and do deeds of righteousness, their Lord will guide 
them through their faith, under them will flow rivers in the Gardens of Delight" 
(Yoonus 9). 

The last type of guidance is the result of following the second type of 
guidance, which can only be followed if one has been granted the blessing of 
the third type of guidance. 

Note that of the different types of guidance, three of them come only 
from Allah. That is, others may show the straight path and try to convince 
others to follow it but the other types of guidance are solely from Allah alone. 
Therefore, any individual who has been blessed by Allah to achieve those 
different types of guidance must be very thankful to Allah for that great 
blessing. 

In fact, even the other category of guidance originates with Allah as He 
is the one who revealed the true guidance, like the Quran. Without that 
revelation and Allah's sending of messengers, that type of guidance would also 
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be unknown to humans. Hence, Allah must be praised and thanked for every 
type and aspect of guidance that there is in this world. 

It seems, and Allah knows best, that the type of guidance that is 
referred to in this hadith is the third type of guidance. This is the type of 
guidance that truly distinguishes the one who is guided from the one who is 
straying. Everyone may possess Or have access to the first and second types of 
guidance but that does not keep them from being among those who are astray. 


“Therefore, seek guidance from Me апа will guide you.” 


Allah says in the Ouran, 
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“Verily, you [O Muhammad] guide not whom you like, but Allah guides whom 
He wills. And He knows best those who are guided” (al-Qasas 56). 

Everyone must seek guidance from Allah for He is the only true source 
of guidance. One has to pray to Him and Him alone for guidance. If a person 
sincerely seeks true guidance from Allah and beseeches Him, Allah will guide 
him to the straight path, as shown in this hadith.’ 

Some people claim that they turn to God for guidance and yet they are 
not guided to Islam, the true guidance. The only way, based on this hadith, that 
this could happen is if they did not want the true guidance. Yes, they prayed 
but not with the sincere intention to follow the true guidance, regardless of 
whether that true guidance goes against their desires, wishes and ego. Instead, 
they prayed for “guidance” but they had already determined what that 
“guidance” was. They had their heart set on some specific path and that is what 
they were going to follow. In other words, they did not sincerely and purely 
pray to God to guide them to the Straight Path. Their hearts were not pure to 
accept the truth. Hence, they were not guided to the Straight Path of Islam. 

This turning to Allah for guidance includes the second and third types 
of guidance mentioned above. Ibn Rajab states that a person must beseech 
Allah for the general guidance of having faith placed into his heart. However, a 
person must also pray to Allah for guidance regarding the detailed actions of 
his day to day life. He must know what is correct and what deeds to follow in 
every moment of his life. For this reason, he has been instructed to pray in 
every prayer, 
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'Cf., ibn Uthaimeen, Sharh Riyaadh, vol. 3, p. 149. 
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“Guide us to the Straight Path” (al-Faatiha 6).' Furthermore, the Prophet 
(peace be upon him) used to make the following supplication as he began his 
late-night prayers, 
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“O Allah, Lord of Gabriel, Michael and Israafeel, Originator of the Heavens 
the Earth, Knower of the Unseen and Seen, You judge between Your servants 
concerning what they differed about, so guide me to the truth in the matters 
concerning which they differ, by Your permission. You guide whomever You 
will to the Straight Path.” (Recorded by Muslim.) 


A Refutation of Some Heretical Views 


The Qadariyyah, a heretical sect that developed in the history of Islam 
who deny the reality of gadar, claim that the human by himself attains 
guidance. According to them, the only aspect of guidance coming from Allah is 
the sending of messengers and revealing of books. Beyond that, Allah plays no 
role in the guiding of mankind. There is no aspect of Divine Grace that leads 
mankind to faith. According to this argument, Allah does not bless the believer 
by giving guidance any more than He blesses an unbeliever. This claim of 
theirs is false and contradicts the Quran and sunnah.’ A person cannot attain 
guidance on his own. Only by the grace of Allah can one attain guidance, as 
this hadith clearly demonstrates. Hence, the individual must turn to Allah and 
sincerely beseech Him if he truly wishes to be guided. 

According to the Mutazilah, another heretical sect that developed in 
the history of Islam, Allah willed or wanted all of mankind to follow the right 


' Ibn Uthaimeen points out that when most people recite this verse in their prayers, their hearts 
are not attuned to what they are saying and, therefore, they get no response from Allah to this 
prayer. Cf., Ibn Uthaimeen, Sharh Riyaadh, vol. 3, p. 149. A Christian missionary was once 
trying to use this verse as an argument that the Prophet Muhammad (peace be upon him) and the 
Muslims know that they are misguided. Therefore, they pray for guidance. This is typical of the 
false claims used by the enemies of Islam. Sincere Christians will have to agree that a person 
needs guidance in every moment of his life. 
? Ibn Rajab, Jaami, vol. 2, p. 40. Ibn Rajab and al-Haitami also point out that after one who 
sneezes is responded to, he should say, "May Allah guide you." Then they state that some of the 
jurists of Iraq reject this practice as they argue that a believer is not in need of a prayer for 
guidance. The majority of the scholars differ from them and follow what is stated in the sunnah. 
Cf., ibn Rajab, Jaami, vol. 2, p. 40; al-Haitami, Fath, p. 194. If what they state from some of the 
jurists of Iraq is true, it demonstrates a lack of a complete understanding of the concept of 
guidance. Allah knows best. 

Ibn Taimiya, Majmoo, vol. 18, pp. 173-4. 
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guidance but much of mankind refused to do so. This belief is incorrect and is 
refuted by this hadith. Instead, Allah guides whom He wills. According to His 
Wisdom and Knowledge, He has decreed to guide some of mankind while 
allowing the rest to stray. This is according to His will and decree and not 
against it. If He had willed to guide all of mankind, He would have done so.' 


“O My servants, all of you are hungry except for those whom I have fed. 
Therefore, seek food from Me and I will feed you." 


After mentioning the "food of the soul" (guidance), Allah mentions the 
food that is needed for the physical body. Food is one of the greatest blessings 
man can have. Without it, he cannot survive. Eating can also be a pleasing 
experience. In addition, proper nutrition is needed for the human being to be 
able to think and develop in a proper manner. 

Allah makes it clear that it is by His will that humans have food, water 
and fire or 25 Allah SiS in the Quran, 
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“Then tell Me about the seed you sow in the ground. Is it you that makes it 
grow or are We the Grower? Were it Our will, we could crumble it to dry 
pieces, and you would be regretful. [Saying,] ‘We are indeed ruined. Nay, but 
we are deprived.’ Then tell Me about the water you drink. Is it you who causes 
it to come down from the rain clouds or are We the Ones who cause it to come 
down? If We willed, We verily could make it salt [and undrinkable]. Why then 
do you not give thanks [to Allah]? Then tell Me about the fire which you 


kindle. Is it you who made the tree thereof to grow, or are We the grower?” (al- 
Waagiah 63-72)? 


AF Nawawi, Sharh Saheeh, vol. 16, pp. 131-132. 

? Even atheists have to admit that they have no control over the laws of nature; they can simply 
try to use the given laws to their advantage. Who then makes those “laws of nature” and makes 
everything in this creation work? It is Allah and Allah alone. Even with all of the advances in 
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According to ibn Uthaimeen, there are two ways by which food is to be 
sought from Allah. One way is by speech and the other is by action. As for 
speech, it is to ask Allah to provide and give sustenance. As for action, it has 
two aspects. The first aspect is the performance of pious deeds. This is one of 
the greatest causes that bring about sustenance from Allah. Allah says in the 
Ouran, 
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“And if the people of the towns had believed and had piety, certainly, We 
would have opened for them blessings from the heaven and the earth. But they 
belied [the Messengers], so We took them [to punishment] for what they used 
to earn" (al-Araaf 96; also see al-Maaidah 65-66). 

The second aspect related to action is to perform the outward “causes” 
that lead to the production of food. In other words, besides asking from Allah, 
one must then follow the steps that will lead to food production or to the ability 
to purchase food and so on. This is also part of the seeking of food from Allah 
as Allah requires humans to act upon the means He has shown to His creation.! 

Ibn Uthaimeen makes one more point. He says that the seeking of 
sustenance from Allah requires that one have good expectations of Allah.” In 
other words, one must believe that if he seeks sustenance from Allah, Allah 
will provide for him. He says that it is not permissible to ask from Allah while 
one’s heart is not in the supplication or one does not believe that it will have 
any effect. Similarly, he states that if one simply relies on the worldly causes 
and his own strength, he may be disappointed since Allah may not will them to 
have their intended results.” 

According to al-Haitami, the meaning of, “I will feed you,” is that 
Allah will make it easy for the people to get their food. For example, He will 
cause rain to fall in specific areas that will provide the people of that land with 
plentiful crops and so forth. All of this is under the control of Allah and He is 
the true Provider. 

Ibn Daqeeq al-Eid and al-Haitami point out that this also contains a 
lesson for the poor and impoverished. They should not turn to anyone other 


| 


technology, without the mercy of Allah and Allah allowing the proper growth of food and access 
to pure water, humans cannot bring about any food for themselves. 

! [bn Uthaimeen, Sharh Riyaadh, vol. 3, p. 152. 
? [n his commentary to this hadith, ibn Taimiya stresses putting one's trust in Allah rather than 
simply the physical causes of this world. The discussion by ibn Uthaimeen and ibn Taimiya are 
somewhat parallel. Ibn Taimiya also stresses that it is not permissible to rely on the physical 
causes alone. Instead, one must rely upon Allah who is the “force” behind the physical causes. 
Cf., ibn Taimiya, Majmoo, vol. 18, pp. 178-185. 
? [bn Uthaimeen, Sharh Riyaadh, vol. 3, p. 152. 
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than Allah to feed them because, in reality, they will not be provided for except 
by Allah.' 


“O My servants, all of you are naked except for those whom I have clothed. 
Therefore, seek clothing from Me and I will clothe you.” 


Another great blessing that Allah has bestowed upon mankind is that of 
clothing. Clothing is a protection from the weather. It is also a means by which 
one may cover one’s private parts. And, finally, it is also an adornment. 

Many people overlook this great blessing from Allah and take it for 
granted. Others, especially in today’s world, misuse this great blessing and, 
instead of using clothing to cover one’s private parts, use clothing as a tool of 
seduction and displaying one’s beauty. 

Humans come out of their mothers’ wombs without any clothing on. 
They are in need of clothing to cover their physical private parts. In the same 
way, according to ibn Uthaimeen, they are in need of good deeds to cover their 
“spiritual nakedness.” This type of covering is the covering of taqwa (fear of 
Allah and God-consciousness). Allah says in the Quran, 
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"O Children of Adam! We have bestowed clothing upon you to cover 
yourselves and as an adornment. And the covering of taqwa (righteousness), 
that is better. Such are among the signs of Allah, that they may remember" (al- 
Araaf 26). Hence, one needs a physical covering as well as a spiritual covering. 
Ibn Uthaimeen goes on to say that those people who interpret dreams state that 
if a person sees himself naked in a dream, he should seek forgiveness from 
Allah as that is a sign that he has a shortcoming in his taqwa, as taqwa is a 
covering.” 
Ibn Uthaimeen states that seeking clothing from Allah is to be done in 
a fashion similar to what was stated concerning seeking food from Allah. It 
must be done both with statements and actions.’ m 
Finally, ibn Uthaimeen discusses the tie between these three portions 
of this hadith concerning guidance, food and clothing. He states that food is 
clothing for the stomach as when one is hungry, it means that the stomach is 
not lined with food. He then states that clothing covers the outer body. 
Guidance covers the most important part of the body, the heart and soul, from 
the blemish of sins. 


іе 


! [bn Daqeeq al-Eid, Sharh, p. 66; al-Haitami, Fath, p. 195. 
? [bn Uthaimeen, Sharh Riyaadh, vol. 3, pp. 153-154. 

? Ibn Uthaimeen, Sharh Riyaadh, vol. 3, p. 155. 

^ [bn Uthaimeen, Sharh Riyaadh, vol. 3, p. 155. 
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“О Му servants, you sin by night and by day, and I forgive all sins. 
Therefore, seek forgiveness from Me and I will forgive you." 


Besides providing guidance, food and clothing, Allah offers humanity 
another great bounty: the bounty of forgiveness for one's sins. This bounty is 
as important as the previously mentioned bounties because, as Allah states 
here, mankind is bound to commit sins.! 

Daytime and nighttime means that at all times humans commit sins. 
Every believer should be ashamed of this fact. During the daytime, in general, 
his actions are witnessed by others and he should be too shy to commit sins in 
view of others. During the nighttime, he is not seen by anyone and this is the 
best time for him to perform good deeds that are free of any form of show and 
display. Instead, that time is often used to commit sins. 

However, Allah calls out to His servants. He informs them that He 
forgives sins. He is, in fact, the Forgiving, the Merciful. If the sinning humans 
would repent to Him and seek His forgiveness, He is willing to forgive them. 

All humans are prone to commit sins. However, what distinguishes 
some sinners from others is the admission of committing the sin, the feeling 
that it was wrong and the want to ask Allah for forgiveness. This was made 
clear by the Prophet (peace be upon him) when he said, 
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“All humans are sinners. And the best sinners are those who repent much.” 

This is an important point for the human psyche. If Allah were to 

refuse to accept repentance and pleas for forgiveness, then all of mankind 
would be doomed, because all of mankind is apt to commit sins. If they would 
be doomed, there would be no hope of redemption. Indeed, there would even 
be no need to reform and change one’s sinful ways. However, Allah makes it 
clear that no one should ever despair of Allah’s mercy and forgiveness. The 
door to repentance and forgiveness is always open as long as the person is still 
alive and the pangs of Че һауе пої aces him. Allah Say 
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! The word Ussl (which has a four-letter root) implies that a person did something wrong, 
whether intentionally or unintentionally. However, 225 ("the sinner"), which is from the 
three-letter root (5, implies one who does something wrong intentionally. This is the word that 
is being used in this hadith. See al-Haitami, Fath, p. 195; al-Qaari, vol. 5, p. 125. 

? Recorded by Abu Dawood, al-Tirmidhi, al-Nasaai and ibn Maajah. According to al-Hilaali, it is 
sahih. See al-Hilaali, Eeqaadh, p. 345. However, according to al-Amaoot and Baajis, its chain 
may be considered hasan. See al-Arnaoot and Baajis, vol. 2, p. 41. 
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"Say: O My servants who have transgressed against themselves [by committing 
sins], despair not of the Mercy of Allah. Verily, Allah forgives all sins. Truly, 
He is Oft-Forgiving, Most Merciful” (al-Zumar 53). 

No matter how great one’s sins might have been, one need not despair. 
The door to sincere repentance and forgiveness will always be open. In Sahih 
al-Bukhari and Sahih Muslim, the Prophet (peace be upon him) told of a person 
who killed one hundred people, yet because of his desire to repent, Allah 
showed mercy on him. In Surah al-Burooj, Allah tells of a people who burnt 
some believers alive simply because they believed in Allah. Yet Allah then 
says about them, 
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“Verily, those who put to trial the believing men and believing women and then 
do not turn in repentance, they will have the torment of Hell, and they will have 
the punishment of the burning Fire” (al-Burooj 10). That punishment is 
awaiting them for that grievous crime only if they do not first sincerely repent. 
Such is the willingness of Allah to forgive and the expanse of His mercy. Even 
shirk, the greatest sin a person could commit, is forgiven by Allah once the 
person герепі and gives up shirk. (However, dying upon shirk is not forgiven.) 


£ 
2 


The Meaning of Ghafar ( 5)! 


Ghafar means to conceal something. With respect to sins, it implies 
concealing a sin, removing its effect and making one safe from its evil 
consequence. Allah does this with respect to a sin when He forgives a person.” 

According to al-Haitami, the meaning of seeking forgiveness in this 
hadith is actually repenting. He states that repenting completely wipes away the 
sin while al-istighfaar (seeking forgiveness) simply lessens the evil 
consequence or delays the punishment for a sin. Hence, what is meant here is 
repentance and not simply asking for forgiveness.’ Ibn Abu al-Izz explains the 
usage of the two terms, istighfaar and taubah by saying, "Istighfaar is 
sometimes mentioned by itself and sometimes along with tawbah (repentance). 
When it is mentioned alone it implies tawbah, just as when tawbah is 
mentonet alang it implies istighfaar. Each is included in the connotation of 
the other.” 


| „The statement, for example, À rinl (“I seek Allah's forgiveness”) comes from this root. 

? Al-Haitami, Fath, p. 196. 
3 Al-Haitami, Fath, p. 196. Ibn Taimiya was of the opinion that both taubah and istighfaar are 
meant in this portion of the hadith. See ibn Taimiya, Majmoo, vol. 18, p. 192. 

^ [bn Abu al-Izz, vol. 2, p. 452. 
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Ibn Uthaimeen is in agreement with the above explanation. He states 
that seeking forgiveness is not simply a matter of a person saying, “O Allah, 
forgive me.” Instead, it must be accompanied by a sincere repentance. He then 
states that for the repentance to be correct, it must meet certain conditions, 
which are given below.! 


The Criteria for a Sound Repentance 


There are five conditions that must be met in order for an act of 
repentance to be considered sound and proper. These five are? 

(1) The act of repentance must be done solely for the sake of Allah. 
The person cannot repent, for example, for the sake of reputation, to be seen by 
others or to get closer to them. His sole intent must be a return to the proper 
submission to Allah. This condition of purity in one’s intention is a condition 
for any deed to be accepted by Allah, including the deed of repentance. 

(2) The repenting person must feel remorse for the sin that he has 
committed. The Messenger of Allah (peace be upon him) said, 
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“Remorse [is the main part of) repentance.”” He must feel that the act that he 
did was wrong and he must feel very sorry about that. If a person committed a 
sin and he does not feel any different had he committed or not committed that 
sin, he does not feel remorse. Therefore, he is not repenting properly. Instead, 
in his heart, he should wish that he had never committed that sin. 

(3) The repenting person must stop committing the sin. Allah describes 
those who repent with the words, 
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"And those who when they have committed illegal sexual intercourse or 
wronged themselves with evil remember Allah and ask forgiveness for their 


sins— and none can forgive sins except Allah— and do not persist in what 
[wrong] they have done, while they know" (ali-Imraan 135). The one who says 


! [bn Uthaimeen, Sharh Riyaadh, vol. 3, p. 156. 

? For the most part, the following is based on ibn Uthaimeen, Sharh Riyaadh, vol. 3, pp. 156- 
161. 

3 Recorded by Ahmad and others. According to al-Albaani, itis sahih. See al-Albaani, Saheeh al- 
Jaami, vol. 2, p. 1150. 
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he repents and continues to commit the same sin is, says ibn Uthaimeen, lying 
and ridiculing Allah. 

Part of repentance is to undo a wrong that someone has committed 
toward someone else. For example, if a person stole something from someone 
else, he must return the stolen property to the rightful owner, if possible. Ifthat 
is not possible, the thief should give the item or a similar amount of wealth 
away in charity, with the intention that the reward will go to the one from 
whom he stole. If a person backbit another or fought with another, he must go 
to that person and ask that person for forgiveness. 

(4) The person must be determined not to repeat that sin again. If a 
person claims to repent but he knows that if he could get the opportunity to 
perform that sin again, he would do so, he has not repented properly. If, 
however, he should slip in the future and commit that sin again, although he 
desired never to do so again, this would not affect his original act of 
repentance. Instead, he must repent anew for the new sin that he has 
committed. 

(5) The person must repent before it is too late. A person must repent 
before he starts feeling the pangs of death and knows that he is dying. Allah 
says in the Quran, 
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“And of no effect is the repentance of those who continue to do evil deeds until 
death faces one of them and he says, ‘Now, I repent,’ nor for those who die 
while they are unbelievers. For them We have prepared a painful torment” (al- 
Nisaa 18). 

Every sinner should do his best to tum to Allah and seek forgiveness 
from Allah. Allah is pleased with the repentance of His servants and is willing 
to forgive them. Instead of feeling complete despair for past sins, everyone 
should realize that the door to repentance is open. Furthermore, due to the 
effects of repentance and the change in one’s heart in the process, one may be 
in a better state after repentance then he was before he committed the sin. This 
was the case, for example, with Adam. Adam committed a sin. He then felt 
remorse and his heart turned sincerely to Allah with repentance. Thereafter, his 
faith and belief were better than before. Allah says, 


^ A 2 
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! The exception to this general rule is if the person felt that by doing such, the harm would be 
much greater than the benefit. 
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“Thus did Adam disobey his Lord, so he went astray. Then his Lord chose him, 
and turned to him with forgiveness, and gave him guidance” (Taha 121-122). 


“O My servants, you will not be able to harm Me so as bring to Me 
any harm, and you will not able to benefit Me so as to bring Me any 
benefit.” 


Allah is not in need of any of His creation. He is self-sufficient and 
perfect. He is not in need of any assistant, spouse or son to assist Him or 
benefit Him in any way. All creatures can neither benefit nor harm Allah in any 
way. Allah has said, 
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“And I [Allah] created not the jinn and mankin except that tey should 
worship Me [alone]. I seek not any provision from them nor do I ask that they 
should feed Me. Verily, Allah is the All-Provider, Owner of Power, the Most 
Strong” (al- Раоа 56-58). Allah also says, 
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*O mankind! It is you who stand in need of Allah. But Allah is Rich [free of all 
needs], Worthy of all praise" (Faatir 15). 


In numerous places in the Quran, Allah makes it clear that the 
unbelievers cannot harm Allah in m way. For example, Allah states, 
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“And let not those grieve you [O Muhammad] who rush with haste to unbelief; 
verily, not the least harm will they do to Allah” (ali-Imraan 176). 

All of the creation belongs to Allah while He is not in need of any of it. 
A verse states, 
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* And to Allah belongs all that is in the heavens and all that is in the earth. And, 
verily, We have recommended to the people of the Scripture before you and to 
you [Muslims] that you (all) fear Allah. But if you disbelieve, then unto Allah 
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belongs all that is in the heavens and all that is in the earth. And Allah is Ever 
Rich [Free of all wants], Worthy of all praise" (al-Nisaa 131). 

Allah loves for His slaves to be pious and to repent. But He does not 
benefit from this in any way. All of this is for their own good. Similarly, He 
hates for His slaves to disbelieve and commit sins. However, He is not harmed 
by their disbelief or sins by any means. They are simply hurting themselves. It 
is only out of Allah's mercy, kindness and goodness to His creation that He 
loves what is beneficial for them and dislikes what is harmful for them. It is by 
His grace and mercy that He guides people to the Straight Path, while He does 
not benefit at all from that. 


“О Му servants, if the first and last of you and the human and jinn of you 
were as pious as the most pious heart of anyone among you, that would not 
add anything to My dominion. O My servants... that would not decrease 
anything from My dominion." 


Ibn Taimiya explains that the word mulk (“dominion”) could mean: (1) 
the power to administer and manage affairs, (2) the actual administering and 
arranging of affairs of the creation or (3) the objects (in this case, humans and 
jinn) of the dominion. The word could also imply all three meanings at one 
time. 

If all of mankind and jinn were the same as the Prophet Muhammad 
(peace be upon him) in piety, this would not add anything to Allah’s dominion 
and kingdom. In other words, Allah’s kingdom is not enriched or made greater 
by obedience to Him by human and jinn. Indeed, they are all within His 
kingdom and part of His creation, regardless of whether they obey Allah or not. 

Similarly, if all of mankind and jinn were as evil as Satan, this would 
also not diminish Allah’s kingdom and dominion in any way. Disobedience to 
Allah does not affect His dominion at all. 

Ibn Taimiya notes that this demonstrates how different Allah’s 
dominion is from that of man. The weak human “kings” of this world are 
greatly in need of servants and citizenry to provide support and obedience. The 
more citizens the king has, the greater is his kingdom. If the citizenry decides 
not to obey him, his kingdom may be lost. Allah’s kingdom, therefore, is the 
true and absolute dominion.” 

He is the real “king” and “owner” of all of creation. He has power over 
all things. Nothing escapes His rule. He is not in need of anything to assist Him 
in His rule. He is perfect and complete in and of Himself. In fact, He has no 
need to drive people to His worship, as that does not benefit Him at all. 
Similarly, He has no need to force people not to disobey Him, as such 
disobedience does not harm Him. 


‘Ibn Taimiya, Majmoo, vol. 18, p. 195. 
? [bn Taimiya, Majmoo, vol. 18, p. 194. 


783 


Commentary on the Forty Hadith of al-Nawawi 


*O My servants, if the first and last of you and the human and jinn of you 
were to gather together on a piece of land and all ask of Me...any more 
than a needle decreases what is in the ocean when it is put into it." 


The similitude here is that of one of the largest masses known to 
mankind (the ocean) in comparison with a very small object. A needle does not 
actually hold anything in it. The amount it could take from an ocean is virtually 
nil. The similitude is emphasized by the fact that all of mankind and jinn are at 
one place and at one time requesting something. If all of their requests were 
answered at that one time and place, this would not exhaust any of Allah's 
treasures. 

Allah is Generous, Free of all want, Rich, able to give anything. This 
statement is meant to demonstrate how great Allah is. He is able to give and 
give endlessly without it subtracting anything from His dominion. If a person 
puts a needle into the ocean and draws it out, with respect to what is in the 
ocean, the needle has taken virtually nothing out of the ocean. 

When the believer realizes this fact, he will turn to Allah and ask of 
Him. He will realize that it is Allah who can grant his requests. Allah is always 
able to grant requests made to Him. Allah will never be in a state where He is 
not able to grant the request of a questioner. In another hadith, the Prophet 
(peace be upon him) said, 
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“Allah’s hand is full. [Its fullness] is not affected by continuous spending, day 
and night.” He [the Prophet (peace be upon him) then] said, “Do you see what 


He has spent since He created the Heavens and the Earth? All of it did not 
decrease what is in His hand.” (Recorded by al-Bukhari and Muslim.) 


Ibn Taimiya’s Discussion of This Portion of the Hadith 


Ibn Taimiya has one of the most detailed and informative discussions 
of this portion of the hadith. He states that it has been interpreted in two 
different ways. 

The first interpretation is that Allah has everything existing with Him 
and from that storage He gives to whomever He wills. In this case, what He 
gives does actually decrease, although relative to the large amount He 
possesses, the decrease is virtually nothing. This is why, in this portion of the 
hadith, Allah said, “decrease what is with me,” and He did not say, “decrease 
My dominion.” Now, when things are given from one to another, they 


! [bn Taimiya, Majmoo, vol. 18, pp. 196-201. 
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sometimes decrease their source and sometimes they do not, depending on their 
nature. For ezample, if a person has one hundred dollars and gives ten dollars 
to somebody else, what he has left is ninety dollars. However, one person may 
impart to another person some of his knowledge; the other person receives it 
while the giver's knowledge has not decreased in any fashion. So if the 
reference is to things that are with Allah, they may decrease. But His dominion 
does not decrease at all because what He gives is still part of His dominion. 

The second way of viewing this phrase is to understand the word, 
"decrease," in the same way that it is used in the famous hadith concerning 
Moses and Khidr. In that hadith, recorded by al-Bukhari and Muslim, Khidr 
told Moses, upon seeing a bird take a drink from the sea, “O Moses, my 
knowledge and your knowledge does not decrease Allah’s knowledge except 
like what this bird has taken from this sea.” Obviously, Allah’s knowledge 
remains with Him at all times and does not leave Him at all, even when He 
imparts some of it to others. In other words, the word “decrease” here does not 
mean decrease in the way that word is normally understood. 

Therefore, what Allah gives could be part of His dominion but it can 
be imparted to others without any decrease in the original, in the same way that 
Moses’ and Khidr’s knowledge is separate and distinct from Allah’s 
knowledge. Alternatively, Allah gives from what is with Him and part of His 
dominion but what He gives is virtually nothing in comparison to all that He 
has, in the same way that a needle takes virtually nothing from the mass of an 
ocean. 


“O My servants, it is but your deeds that I reckon for you. Then I 
recompense you for them.” 


This hadith began by Allah stating the fact that He does not commit 
any dhulm. At the end of the hadith, He demonstrates His justice by showing 
that He is preserving the deeds that mankind is performing. All of mankind will 
be recompensed according to those deeds. No one will be wronged in any way. 
ee S depus will be presented and weighed. Allah says, 
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"So whoever does good equal to the weight of an atom shall see it. And 
whoever does evil equal to the weight of an atom shall see it” (al-Zalzalah 7- 
8). 

The most apparent meaning of this phrase is that the people shall be 
recompensed in the i m Allah has said, 
“And only on the uM of Resurrection shall you be е ИЕ in full” (ali- 
Imraan 185). 
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Ibn Rajab points out the recompense could possibly be both in this 
world and the Hereafter. Allah has said, 
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“Whoever works evil will have the recompense thereof” (al-Nisaa 123). Ibn 
Rajab then states that it has been reported from the Messenger of Allah (peace 
be upon him)! that the believers will be recompensed for their evil deeds in this 
world while the reward for their good deeds will be stored for them for the 
Hereafter. However, the disbelievers will be recompensed for their good deeds 
in this life while their evil deeds will be stored and recompensed in the 
Hereafter.’ 


“The one who finds good should give praises to Allah.” 
Allah says, is 
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“Whoever brings a good deed shall have ten times the like thereof to his credit, 
and whoever brings an evil deed shall have only the recompense of the like 
thereof, and they will not be wronged” (al-Anaam 160). 

Allah records all deeds and recompenses them. But His reward for 
good deeds is so just and excellent that He is deserving of praise. He is the One 
who mercifully ordered those good deeds, who guided the people to them 
deeds and helped people to perform them; He is also the One who recorded 
those deeds and then recompensed the person for those deeds. All of this is due 
to Allah’s grace and goodness and He is to be praised for it. 

Ibn Taimiya points out that although it is true that Allah has prescribed 
for Himself mercy and has promised to help the believers, this obligation that 
Allah has put upon Himself is different from the obligations that people have 
upon one another. Human obligations are based on justice but not on grace. 
Humans do acts on behalf of each other to benefit one another. Therefore, they 
are deserving of a fair and just recompense. With respect to Allah, the situation 
is very different, as this hadith demonstrates. Believing servants do not benefit 
Allah in any way. Hence, when Allah rewards them it is not a “just 
recompense”. In reality, then, no one has a right upon Allah due to the good he 
has done toward Allah. Instead, it is Allah and Allah alone who, out of His 


' The way ibn Rajab stated this implies that he does not consider it a sound narration. 
? [bn Rajab, Jaami, vol. 2, p. 52. Cf., al-Haitami, Fath, p. 199. 


786 


Hadith #24: “O My Servants, | have Forbidden Wrongdoing...” 


grace and mercy, has made that right upon Himself. This is all a bounty and 
mercy from Allah.' 


“The one who finds other than that should not blame anyone but himself.” 


The one who finds that his deeds are evil has no one to blame but 
himself. He is the one who has chosen to remain astray, as in this hadith, “You 
are all astray..," instead of following the guidance that has come from Allah. 

Those who do wrong may try to blame many others for their sins.” 
They sometimes blame their leaders for taking them down the wrong path. 
They will blame Satan for enticing them to do evil. They may even blame 
society for convincing them to accept as right what they must have known was 
wrong. This portion of the hadith shows that, in reality, they have no one to 
blame but themselves. When it comes to right and wrong, the influence of 
others is no excuse. The person himself makes his own decision what path to 
follow and what acts to perform. Hence, he can only blame himself for the 
decisions that he has made. It is him and him alone who is responsible for what 
he has done. 

On the Day of Judgment, he will be alone with the book of his deeds. 
Then he will completely realize that he has no excuse and he can only blame 
himself for his actions. АПШ says, 
aa 
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“But as for him who will be given his Record in his left hand, he will say, 
‘Woe to me, I wish that I had not been given my record and that I had never 
known how my account is. Would that it [death] had been my end. My wealth 
has not availed me. My power has gone from me.’ [It will be said,] ‘Seize him 
and fetter him. Then throw him in the blazing Fire’” (al-Haagah 25-31). 
Ibn Rajab points out that these last two phrases in this hadith may be 
with respect to this world or the Hereafter. In other words, if someone finds a 
good result due to his good deeds, he should thank and praise Allah for the 
good reward that Allah has given him in this world. Allah does promise a 
“good life” for those who do good in the verse, 


> Ibn Taimiya, Majmoo, vol. 18, рр. 202-203. 

? According to al-Haitami, this is why the word yaloomann (“blames”) contains the letter noon 
with a shaddah (stress), which emphasizes that the person might try to blame others but he, in 
fact, has no one to blame but himself. Al-Haitami, Fath, p. 200. 
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“Whoever works righteousness— whether male or female— while he is a true 
believer, verily, to him We will give a good life [in this world] and We shall 
certainly pay them a reward [in the Hereafter] in proportion to the best of what 
they used to do” (al-Nahl 97). On the other hand, if a person does evil and then 
sees the bad result of it for him in this life, he should only blame himself for 
his original act and quickly repent to Allah. Allah says, 
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“And, verily, We shall make them taste of the near torment [in this life] before 


the supreme torment [in the Hereafter], in order that they may [repent and] 
return [to submitting to Allah]" (al-Sajdah 21). 


Three Categories of People 


Ibn Taimiya states that with respect to attitude toward good deeds and 
sins people can be divided into three categories.” 

The worst people are those who excuse their sins by saying that they 
were decreed by Allah and there was no way to escape them while at the same 
time they take full credit for the good deeds they perform. Hence, they blame 
Allah for their sins. They say, “Why did Allah make me do that?” At the same 
time, though, they take credit for their good deeds since they performed them 
by choice. They do not give Allah any hand in their doing of good deeds. They 
forget that Allah has made it easy for them to perform good deeds and has 
guided them to those good deeds. Ibn al-Jauzi has described these people by 
saying that when it comes to their sins, they are compulsionists but when it 
comes to their good deeds, they are free-willers. This is the result of nothing 
but their own vain desires. 

The best people and those of the correct approach are those who, when 
they perform any good deed, thank and praise Allah for His blessing of having 
guided them to that deed. They realize that they are in need of Allah and cannot 
actually accomplish anything without Allah's grace and help. Like those who 
reach Paradise, they say as described in the Quran, 


! Ibn Rajab, Jaami, vol. 2, p. 53. 
? Ibn Taimiya, Majmoo, vol. 18, pp. 204-209. 
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"[They say,] “All the praises and thanks be to Allah, Who has guided us to this, 
never could we have found guidance, were it not that Allah had guided us. 
Indeed, the messengers of our Lord did come with the truth’” (al-Araaf 43). 
When these people commit sins, they confess their sins and admit that 

their sins were of their own doing and free-will. When they commit sins, they 
do not blame Allah but, instead, tum to Allah seeking forgiveness and 
repenting to Him. They are like their “parents” Adam and Eve who said, 

2 „ы с. те ”ә-” а” DA 2; » б PP M P" 227 
Ca sh oe GSS) eS I aa ZI gly Lal Ub 5s 
*Our Lord! We have wronged ourselves. If you forgive us not, and bestow not 
upon us Your mercy, we shall certainly be of the losers" (al-Araaf 23). Their 
approach is much different from that of Iblis who arrogantly stated, 
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"[Iblis] said, *Because You have sent me astray, surely I will sit in wait against 
them on Your Straight Path” (al-Araaf 16). 

Although these people believe in Qadar, they do not use it as an 
excuse when they commit sins. They know that everything is by the Decree of 
Allah yet they realize that their committing of sins is by their own choice and 
will. 

The third category of people are those who mix what is true with what 
is false. These are the people who believe that they alone guide themselves to 
goodness or evil. They believe that they do good, for example, without any 
guidance or help from Allah. 


All Acts of Worship are for the Benefit of the Human Himself 


This hadith makes it clear that Allah does not benefit from being 
worshipped by humans. Nor is He harmed by being disobeyed. Instead, all of 
the acts of worship and purification are simply for the benefit of the human 
himself. If he chooses to follow the path of goodness, he is only helping 
himself by the grace of Allah. If he chooses to follow the path of evil, he is 
simply harming himself and will have no one else to blame but himself. 

This is a very important message. Allah has made this message very 
clean in numerous verses of the Quran. Note, in particular, the following: 
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“Verily, proofs have come to you from your Lord, so whosoever sees, will do 
so for [the good of] his own self; and whosoever blinds himself, will do so to 
his own harm" (al-Anaam 199: 
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“Say: O mankind! Now truth has come to you from your Lord. So whoever 
receives guidance, he does so for the good of his own self; and whoever goes 
astray, does so to his own loss” (Yoonus 108). 


Ші, 0 ің аа е ОЙО Мр uas 


“And whoever strives, he strives only for his own (good). Verily, Allah stands 
not in need of any of the creation" (al-Ankaboot 6). 
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“And he who purifies himself, then he purifies himself only for the benefit of 
his own self. And to Allah is the final return” (F aatir 18). 
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“Whoever does righteous deeds, it is for [the benefit of] his own self, and 
whoever does evil, it is against his own self. And your Lord is not at all unjust 
to [His] servants” (Fussilat 46). 
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“And whoever gives thanks, he gives thanks for [the good of] his own self. And 


whoever is unthankful, then, verily, Allah is All-Rich [free of wants], Worthy 
of all praise” (Luqmaan 12). 


Other Points Related to This Hadith 


Although Allah creates the acts of humans and humans commit dhulm, this 
does not mean that dhulm can be attributed to Allah. The acts of humans 
cannot be attributed to Allah, although He has created them and decreed 
them. He is only to be attributed by His own acts. The acts of humans are 
part of what He has created, just like the heavens and the earth. Obviously, 
He does not have the same attributes of what He created, nor is He to be 
described by such attributes. 

The importance of establishing justice and avoiding any kind of 
wrongdoing is so great in the shareeah that ibn Taimiya concluded that 


! Ibn Rajab, Jaami, vol. 2, p. 36; al-Haitami, Fath, p. 192. 
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Allah would establish and support a just nation even if it were non-Muslim 
while He would not establish and support an oppressive nation, even if it 
were Muslim. ' 

Justice requires knowledge. The one without knowledge cannot know what 
justice is. Hence, humans are ignorant wrongdoers unless they turn to the 
guidance of Allah.” 

Included among the acts of dhulm that one must avoid is causing harm to 
one’s own body and soul. The physical body and life is a trust from Allah. 
A person is not allowed to use it any manner he wishes. Instead, he must 
use it properly according to the guidance of Allah. Therefore, any act that 
is proven to be dangerous or harmful to one’s health is considered 
forbidden in Islam. Ibn Uthaimeen, under this category, gives the example 
of smoking as an act that is forbidden because it is a kind of dhulm against 


oneself. Allah has said, 
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“And do not kill yourselves” (al-Nisaa 29)? 

Violating another person's honor is a kind of dhulm. The one whose honor 
has been violated will be recompensed in the Hereafter, as stated earlier. 
Ibn Uthaimeen records that it was told to one of the early, pious Muslims 
that someone had backbitten him. He asked to make sure that this was true. 
When it was confirmed, he sent a present to the one who backbit him. The 
backbiter was surprised that he backbit the person and then that person sent 
him a present. The pious man stated, “You sent me [your] good deeds as a 
present [due to your backbiting]. And those good deeds are lasting. 
However, I sent you a present that will vanish in this world. That is the 
reciprocation of the present that you sent to me." 

Ibn Taimiya points out that a person who has committed a great deal of 
dhulm and wrong toward others must exert himself to perform as many 
good deeds as he can in this life. This is because these people whom he 
wronged and for whom he could not redress their wrong in this life will be 
take some, if not all, of his good deeds in the Hereafter. Unless he has a 
large number of good deeds in the Hereafter, he may be left "broke", 
without any good deeds but with the bad deeds of others thrown on top of 


a’ 


! [bn Taimiya, Majmoo, vol. 28, p. 146. 
2 Ibn Taimiya, Majmoo, vol. 18, p. 169. 


3 Ibn Uthaimeen, Sharh Riyaadh, vol. 3, p. 142. Ibn Uthaimeen also includes under this category 
organ transplants from deceased Muslims. He says that such is not allowed even if the deceased 
left a will allowing it. He argues that such a will is not valid because the act itself is forbidden 
and a kind of dhulm against his body. For this author's conclusion on that question, see Jamaal 
Zarabozo, "Organ and Blood Donation," al-Jumuah (Vol. 8, Issue 10, Shawaal 1417 A.H.) p. 18. 


“Ibn Uthaimeen, Sharh Riyaadh, vol. 3, p. 145. 
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him. He should also earnestly beseech Allah's help since Allah can redress 
his wrong to others by compensating them on his behalf.’ 

If a person commits any form of dhulm toward another, for example, 
backbiting or lying about the other, and the other person was not aware of 
that act, what should the sinner do to repent? Some say that he must inform 
the person he harmed and ask for his forgiveness. The majority say that he 
does not need to do that. Instead, the sinner should act on behalf of the one 
he harmed by praying for him, asking Allah to forgive him and performing 
good deeds with the intention that the reward will go to the one he 
wronged.” Ifa person backbit someone else, he should try to make amends 
by saying good things about the person and remove the harm that he may 
have created. 

One of the great forms of dhulm that often exists in society is for people to 
be treated differently due to wealth, status or class. The Prophet (peace be 
upon him) mentioned this type of dhulm and its result when he said, 
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"The people who came before you were destroyed because when a noble 
among them stole, they would leave him. But if a weak person among them 
stole, they would inflict the punishment upon him. By the One in whose 
hand is my soul, I would certainly cut the hand of Faatimah ibn 
Muhammad off if she were to steal." (Recorded by Muslim.) 

If a person is guided to Islam, he should realize that this is a great blessing 
from Allah. He should then be thankful and grateful to Allah for that 
blessing— and he should never be ungrateful. When he responds in that 
proper fashion, Allah will i increase His blessings upon Bim; Allah states, 
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“Апа [remember] when your Lord proclaimed: If you give thanks, I will 
give you more [of My blessings]. But if you are thankless, verily, My 
punishment is indeed severe” (Ibraaheem 3» 


> Ibn Taimiya, Majmoo, vol. 18, p. 187. 
? Ibn Taimiya, Majmoo, vol. 18, p. 187. 
3 C£., ibn Dageeg al-Eid, Sharh, p. 65; al-Haitami, Fath, p. 194. 
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Ibn Dageeg al-Eid and al-Haitami point out that part of the wisdom 
underlying having a person ask for guidance is that if guidance were 
bestowed upon him before his asking, he may believe that it is simply due 
to some knowledge he possesses. However, making him ask for guidance 
establishes the correct relationship between the servant and his Lord.! 
Believers should call others to the path of Allah. However, they must 
realize that guidance is not in their hands. Only Allah can place faith in the 
hearts of humans. Therefore, when someone embraces Islam at the hand of 
a Muslim, that Muslim must realize that it was not his work that brought 
the other to Islam. He cannot remind the other person of how he brought 
him to Islam. It was, in fact, Allah who gave the other person guidance and 
not the Muslim himself.” 

According to ibn Rajab, this hadith is evidence that Allah loves to be asked 
for all of the needs of human beings, both of this world and the Hereafter. 
He points out of that some of the early pious Muslims would ask Allah for 
all of their needs, including salt for their dough and fodder for their sheep.” 
A person’s faith is not complete until He relies upon Allah for his guidance 
as well as his worldly needs. If he relies on anyone other than Allah for any 
of these matters, his faith is lacking and incorrect. 

This hadith demonstrates the importance of supplication and how beloved 
itis to Allah. 

Every human should think about how weak a creature he truly is. He 
cannot bring about his own guidance. He cannot bring about his own food, 
drink and clothing. Only if Allah wills these things for him will he ever be 
able to achieve them. He is completely dependent upon Allah and 
completely weak on his own. When humans consider this fact, they should 
become humbled. They should lose all the pride and arrogance that many 
of them display in this world. Instead, they should turn to Allah as true 
slaves realizing that they have no power or might except by the will and 
mercy of Allah. They should submit to Him with complete humility and 
servitude. 

The Prophet (peace be upon him) was the best example when it came to 
seeking forgiveness from Allah. In a hadith in Sahih al-Bukhari, he is 
recorded to have said that he seeks Allah's forgiveness and repents to Him 
more than seventy times a day. 

This hadith also provides evidence that the root of taqwa or of evil is the 
heart. If the heart is sound, the actions will be sound. If the heart is not 
sound, the actions will not be sound. 


! [bn Daqeeq al-Eid, Sharh, p. 66; al-Haitami, Fath, p. 195. 
ес Taataay, p. 196. 

3 Ibn Rajab, Jaami, vol. 2, pp. 38-39. 

^ Taataay, p. 185. 
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At the end ofthe hadith, Allah states that one must praise Allah if he finds 
“good” and must only blame himself if he finds “other than that”. Allah did 
not mention the word “evil”, for example, explicitly. Al-Haitami states that 
this might be meant to show how one should express evil things. Instead of 
stating them explicitly, the best speech is to make a reference to them that 
would be understood without having to mention them explicitly. He also 
states that if it is improper just to mention the evil, then how wrong must it 
be to actually perform the evil.' 


Summary of the Hadith 


Allah has decreed for Himself that He will not commit any form of 
wrongdoing or injustice. 

Allah has also prohibited all forms of dhulm or wrongdoing for His slaves. 
All of mankind is lost and astray except for those whom Allah has guided. 
Hence, one must tum to Allah and Allah alone for guidance. Allah will 
guide those who sincerely tum to Him for guidance. 

All of mankind is hungry and naked save for those whom Allah feeds and 
clothes. Hence, everyone must tum to Allah for their sustenance and 
provisions as He is the only One who can grant such. 

Mankind constantly sins against its Lord. They are, therefore, in need of 
forgiveness. The only One who can offer forgiveness is Allah. If humans 
sincerely repent and turn to Allah for forgiveness, Allah will forgive them. 
Mankind cannot help or harm Allah in any way. Allah is Self-Sufficient 
and free of any wants. No matter how pious or evil humans are, they do not 
increase or decrease Allah’s dominion in any way. 

Allah’s dominion is so great that He could give all of the creation all that it 
could possibly ask for and yet that would not decrease Allah’s dominion in 
the least. 

Allah is recording and preserving all of the deeds of mankind. Allah does 
no injustice whatsoever. All deeds will be presented exactly on the Day of 
Resurrection and everyone will be fully and fairly recompensed for them. 
If the end result of one’s deeds is good, the person should praise and thank 
Allah for guiding him and helping him perform the good deeds. 

If the end result of one’s deeds is evil, the person has no one to blame but 
himself. Allah is not wronging him in the least, but his own deeds and his 
own choice of remaining astray are what led him to his final resting place. 


! Al-Haitami, Fath, p. 199. Cf., Taataay, p. 192. 
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Hadith #25 
Acts of Charity 
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Also on the authority of Abu Dharr (may Allah be pleased 
with him): Some of the Companions of the Messenger of 
Allah (peace and blessings of Allah be upon him) said to 
the Prophet (peace and blessings of Allah be upon him), “O 
Messenger of Allah, the affluent have made off with the 
rewards. They pray like we pray, fast like we fast and they 
also give in charity from their extra wealth." He [the 
Prophet (peace be upon him)] said, *Has not Allah made 
things for you to do in charity? Verily, every tasbeehah is a 
charitable act, every takbeerah is a charitable act, every 
tahmeedah is a charitable act, every tahleelah is a 
charitable act, ordering good is a charitable act, forbidding 
evil is a charitable act, and you having sexual intercourse 
[with your wife] is a charitable act." They said, *O 


E ` 


" 
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Messenger of Allah, when one of us fulfills his desire, he 
will have a reward for that?” He said, “Tell me, if he were 
to fulfill it unlawfully, would he bear that sin? Similarly, if 
he fulfills it lawfully, he will have a reward." 


Recorded by Muslim. 
Selected Vocabulary 
221  - This is the plural of >; it means lots of wealth. 
23>) - This is the plural of vəl; it means reward, wages. It refers to what one may 


receive in either this life or the Hereafter. It is used only for a reward that is 
beneficial and not harmful, as opposed to the word «lj», which means 
“recompense” whether good or bad. 

usha: - “they pray” 

us - “as, like” 

who -“wepray” 

Jsai  - “excess, superfluous, extra” 

eel s^! — - "their wealth," the e^ at the end gives the meaning, "their" 

i»»4 — -the saying of, "Subhaanallaah" 

5345 -the saying of, “Allaahu akbar (Allah is greatest)" 

a5 - the saying of, “al-Hamdulillaah (All praise is due to Allah)” 

446 - the saying of, “La ilaaha illa-llaah (There is none worthy of worship except 


Allah)" 

4452 - "charity, act of charity” 

mA - this could stand either for the private part of the woman or the actual act of 
sexual intercourse 

«5 —- "his desire" 


Takhreej 


This hadith is authentic. It was recorded by Muslim, al-Bukhari in al- 
Adab al-Mufrad, Abu Dawood, Ahmad, ibn Hibbaan, al-Baihaqi and ibn 
Khuzaima. It is also recorded by Ahmad, al-Baihaqi in al-Adaab and al-Nasaai 
in Ashrat al-Nisaa with a different chain from Abu Dharr.” 

Muslim records a similar hadith on the authority of Abu Huraira. That 
hadith states: 
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! AI-Mudaabaghi, p. 203. 
? [bn Muhammad, pp. 158-159. 
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“The poor of the Emigrants went to the Prophet (peace be upon him) and said, 
‘The people of wealth have taken all of the highest ranks and blessed places.’ 
The Prophet (peace be upon him) said, ‘How is that?’ They said, ‘They pray 
like we pray and they fast like we fast, but they give charity and we do not give 
charity and they free slaves but we do not free slaves.” The Prophet (peace be 
upon him) told them, ‘Shall I not teach something by which you will reach 
those who surpassed you and surpass those after you and no one will be 
superior to you except the one who does similar to what you do?’ They said, 
‘Certainly, o Messenger of Allah.’ He told them, ‘Say, subhaanallah, allaahu 
akbar and al-hamdulillaah thirty three times after every prayer.’” Abu Saalih, 
the subnarrator said, “The poor Emigrants returned to the Messenger of Allah 
and said, ‘Our brothers of wealth have heard about what we do and they do the 
same.’ Then the Messenger of Allah (peace be upon him) stated, ‘That is 
Allah’s grace that He bestows upon whomsoever He wills.””’ Most likely, this 
was another similar incident that took place during the time of the Prophet 
(peace be upon him). 


General Comments About the Hadith 


This hadith is important because it indicates the different types of 
charity that exist and shows that there are various and many types of good 
deeds available to every Muslim. It also shows that the good deeds are not 
simply the ritual acts of worship that are performed by all. Instead, there are 
numerous good deeds that are available to the one who seeks them.’ 


About the Narrator: Abu Dharr 
Abu Dharr was discussed under Hadith Number 18. 


! Tbn Rajab (vol. 2, p. 57), al-Hilaali (Eeqaadh, p. 355) and al-Arnaoot and Baajis (vol. 2, p. 57) 
state this hadith is also in al-Bukhari. Al-Bukhari has virtually the same narration but without the 
important last portion in which the Prophet (peace be upon him) explains to them that such is 
Allah's grace that He bestows upon whom He wills. It would have been beneficial had these 
authors pointed out that important difference in the text of al-Bukhari. 

2? Cf., al-Nawawi, Sharh Matn, p. 107. 
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“Some of the Companions of the Messenger of Allah (peace and blessings of 
Allah be upon him) said...” 


This hadith is one of the many examples that demonstrate how eager 
the Companions were to perform acts that were pleasing to Allah. The poorer 
Companions did not display any jealousy toward their richer comrades with 
respect to this world. They did not complain that the richer Companions had 
nicer clothing, nicer camels or nicer housing. That was not their concern. Their 
concern was only that the richer Companions, due to their wealth, were able to 
perform many deeds that they were not able to perform. They heard the verses 
of the Quran and they knew the great importance of giving in charity for the 
sake of Allah. This is what made them sad. They feared that they were possibly 
not able to please Allah as much as the richer Companions were able to. 

In the Quran, Allah gives another glaring example of how sad the 
poorer Companions were when they could not do something for the sake of 
Allah. The example in the Quran is that of jihad— going out and sacrificing 
one's life and wealth for the sake of Allah. The poorer Companions were very 
sad that they did not have the means to make jihad for Allah's sake. Note how 
Allah describes their situation: 
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“There is no blame on those who are weak or ill or who find no resources to 
spend [in jihad], if they are sincere and true to Allah and His Messenger. No 
ground can there be against the doers of good. And Allah is Oft-Forgiving, 
Most Merciful. Nor [is there blame] on those who came to you to be provided 
with mounts, when you said, ‘I can find no mounts for you, they turned back, 
while their eyes overflowing with tears of grief that they could not find 
anything to spend [for jihad]” (al-Tauba 91-92). 

This is the area in which believers compete. They do not compete for 
material things. That is not their purpose or goal in life. The Hereafter is their 
concern and not the petty things of this world. Instead of competing with each 
other for the things of this world, they race with each other for the sake of 
pleasing Allah more and entering Paradise. This is the true “healthy 
competition” that will benefit everyone. Allah says, 
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“Verily, the pious will be in delight (Paradise, on thrones, looking [at all 
things]. You will recognize in their faces the brightness of delight. They will be 
given to drink of pure sealed wine. The last thereof will be the smell of musk. 
And for this let [all] those who strive who want to strive” (al-Mutaffifeen 22- 
26). 


^ gris 


Ibn Rajab wrote, 


When the Companions heard Allah’s words, “So hasten toward 
all that is good” [al-Bagara 148 and,] “And march forth 
quickly in the way to forgiveness from your Lord, and for 
Paradise as wide as the heavens and earth” [ali-Imraan 134], 
they understood from it that it meant that each one of them 
should strive to be first [in doing good] before the others for 
that noble place and for that lofty rank. If one of them saw 
someone else doing something he was not capable of, he feared 
that his comrade who did that act would outstrip him. He 
would then be grieved because he was out done. They would 
compete with each other for the ranks of the Hereafter and race 
to them. As Allah has said, “For that purpose, let those who 
compete compete” [al-Mutafifoon 26]. Then came people after 
them who did the opposite. They began to compete for the 
despised world and fleeting pleasures. 


Al-Hasan said, “If you see a man competing with you for this 
world, compete with him for the Hereafter.’ Wuhaib ibn al- 
Ward said, “If you are able to outdo everyone in the race to 
Allah, do so.” One of the early pious people said, “If a person 
hears that someone else did more voluntary deeds for Allah 
than he did, he should grieve due to that.’ Another one said, 
“If a person hears that another does more for the sake of Allah 
and due to that his heart then breaks and he dies, that would 
not be strange."! 


Unfortunately, many times Muslims begin to compete with each other 
for worldly purposes. They even begin to hate each other due to what Allah has 
bestowed of this world upon some and not upon others. They become envious 
of the rich not because of the good deeds they can perform with their wealth 


! Abdul Rahmaan ibn Rajab, Lataaif al-Maarif feema li-Mawaaim al-Aam min al-Wadhaaif 
(Damascus: Dar ibn Katheer, 1996), pp. 432-433. 


799 


Commentary on the Forty Hadith of al-Nawawi 


but because of the pleasures that they are enjoying of this world. This is 
nothing to become jealous about. The pleasures of this world are fleeting. 
When Muslims begin to compete in such matters, they may be bringing about 
their own destruction. The Prophet (peace be upon him) said, 
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*By Allah, it is not poverty that I fear for you. But I fear that the world will be 
spread out before you as it was for the people before you. Then you shall 
compete in it as the people before you competed in it and it shall destroy you as 
it destroyed them." (Recorded by al-Bukhari and Muslim.) 

Furthermore, if a person is not using what Allah is giving him in the 
proper way, it may be a source of punishment for him and not a source of joy. 
He will be held responsible for all of the wealth that he gained and how he 
used it. It would be better for a person not to have wealth than to have wealth 
but to use it in an improper manner. 

The important question is who will enjoy the pleasures of the 
Hereafter. This is the concern of the true believers. The true believers, such as 
the Companions in this hadith, understand well the message of the following 
verses of the Quran directed toward those whose main concern is this life, 
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“Nay, you prefer the life of this world although the Hereafter is better and more 
lasting” (al-Ala 16-17). 


“They also give in charity from their extra wealth.” 


The poor Companions specifically noted that the richer Companions 
give charity out of their wealth after having met their needs. Al-Mudaabaghi 
points out that this is an important principle. Many people are responsible for 
their own well-being or for the well-being of others. They are not allowed to 
squander their wealth or even use their wealth for good purposes if it hurts the 
people that they are responsible for. Hence, a person should give in charity that 
which is beyond both his needs and those for whom he is responsible. 

Giving away wealth that one needs to support oneself is either 
forbidden or disliked. It is forbidden for the one who will not have the patience 
to put up with that action he has performed. It is even disliked for the one who 
does have such patience. This is based on the hadith of the Prophet (peace be 
upon him), 
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“It is enough of a sin for a man to allow to be destroyed one who he is 
[financially] responsible for."' According to al-Husain, spending on those who 
one is financially responsible for is an obligation upon the person. Giving to 
people whom one is not financially responsible for is a supererogatory deed. 
Hence, the obligation takes precedence over the voluntary deed. Only if the 
obligatory deed is first fulfilled may one move on to the voluntary action.’ 

In fact, when giving wealth to others, one should begin with those one 
is financially responsible for or those who rely on the person to meet their 
needs. In another hadith, the Prophet (peace be upon him) said, 
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“The upper hand [that gives] is better than the lower hand [that receives]. One 
should start giving first to his dependents. The best object of charity is that 
which is given by a wealthy person. And whoever abstains from asking others 
for some financial help, Allah will give him and save him from asking others. 
And whoever is satisfied with what Allah has given him, Allah will make him 
self-sufficient.” (Recorded by al-Bukhari and Muslim; the wording is that of al- 
Bukhari.) 


“Has not Allah made things for you to do in charity?” 


At that time, the poor Companions thought that the only form of 
charity was to give money to others. However, that is not the Islamic concept 
of charity. Charity implies doing good— to others or even to oneself. In 
another hadith, the Prophet (peace be upon him) stated, 
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“Every act of goodness is an act of charity.” (Recorded by Muslim.) 
Even the goodness that Allah does toward His servants is considered 


“charity” from Him. When discussing the shortening of the prayer during 
traveling, the Messenger of Allah (peace be upon him) said, 


! Al-Mudaabaghi, p. 203. With this wording, the above hadith was recorded by Ahmad, Abu 
Dawood and others. According to al-Albaani, it is hasan. See al-Albaani, Saheeh al-Jaami, vol. 
2, p. 827. Muslim has something similar to it concerning slaves. 

? Al-Husain, p. 286. 
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“That is a charitable act [sadaqa] that Allah has bestowed upon you, so accept 
His charity.” (Recorded by Muslim.) 


Two Types of Charity 


Other than the charity of giving part of one’s wealth to others, charity, 
in its broader Islamic concept, can be divided into two main categories. The 
first category consists of the acts of goodness and kindness that are done 
toward other human beings. Acts of goodness that are done directly toward 
oneself constitutes the second category. It should be noted that, in the long-run, 
the second category may also spill over and be beneficial to others, as shall be 
noted shortly. 

The first category includes acts like ordering good and eradicating evil, 
calling others to the path of Allah, keeping oneself from harming others, 
teaching others about the religion, removing something harmful from the road 
and so forth.’ Ibn Rajab points out that many times these types of “charity” are 
much more beneficial and important than the charity that involves giving up 
part of one’s wealth. 

The Messenger of Allah (peace be upon him) said, 
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*Your smiling at your brother is a charitable act for you. Your ordering good 
and eradicating evil is a charitable act. Your guiding a man in a land wherein 
he is lost is a charitable act. Your helping a man with bad eyesight to see is a 
charitable act. Your removing a stone, thorn or bone from the road is a 
charitable act. Your emptying your cup into the cup of your brother is a 
charitable act.” 


! [bn Rajab states that the Prophet (peace be upon him) did not mention acts like praying, fasting 
and so forth because he was responding to what the poor Emigrants had specifically stated and 
they already pointed out that everyone takes part in those acts. Ibn Rajab, Jaami, vol. 2, p. 66. 

? Recorded by al-Tirmidhi. According to al-Albaani, it is sahih. See al-Albaani, Saheeh al-Jaami, 
vol. 1, p. 561. There are numerous hadith of this nature from the Prophet (peace be upon him). 
See ibn Rajab, Jaami, vol. 2, pp. 59-64. 
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An important act of charity that is available to everyone, no matter how 
poor or rich, is the act of refraining from harming others. Abu Dharr once 
asked the Prophet (peace be upon him) what he should do if he does not have 
the ability to perform some of the good deeds. The Prophet (peace be upon 
him) told him, 
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“Keep your evil away from the people and that will be a charitable act from 
yourself upon yourself.” (Recorded by Muslim. Al-Bukhari has something 
similar with a different wording.) 

It is easy to understand how an act of goodness toward another can be 
considered an act of charity. However, how is it that simply saying, 
“Subhaanallaah,” for example, can be considered an act of charity? There are 
two ways of viewing this. First, a person has a responsibility toward his own 
soul. He must behave properly toward it and do what is best for it. One of the 
best things he can do is to perform dhikr or words of remembrance of Allah. By 
doing so, he is performing an act of charity toward his own soul. Second, by 
performing such acts, the benefit in the long-run, Allah willing, will extend to 
others. Thus, he is improving his own self by such deeds. He is making himself 
more pious. The more pious he is, the more he will be willing to do that which 
will benefit others, including, perhaps, risking his own life and wealth in jihad 
for the sake of Allah. Hence, tending to his own soul is truly an act of charity 
on his part. Allah knows best. 


Does This Simply Mean that the Reward for These Acts is Like the Reward 
for Charity? 


Some of the commentators on this hadith point out that the meaning of 
this hadith is not that these deeds are to be considered acts of charity but that 
the reward for such deeds is like the reward for charity. The underlying basis 
for this interpretation is that the assumed words, "reward like charity" have 
been deleted in order to emphasize the similarity between the two. This 
interpretation has been given by Qadhi Iyaadh, al-Nawawi, al-Haitami, al- 
Munaawi, al-Mudaabaghi and Sultaan.' 

This interpretation must be rejected. First, it goes against the clear 
meaning of what the Prophet (peace be upon him) said. He told them, “Has not 
Allah made things for you to do in charity?” Second, it requires taqdeer or the 


! Both al-Nawawi and Sultaan quote Qaadhi Iyaadh and do not object to what he stated. See al- 
Nawawi, Sharh Saheeh, vol. 7, p. 90; al-Haitami, Fath, p. 205; al-Mudaabaghi, p. 205; al- 
Munaawi, vol. 5, p. 21; Sultaan, p. 225. Al-Haitami says that the similarity between these acts 
and charity is that they are all done with the intention of pleasing Allah. That is why their reward 
is similar to the reward for charity. 
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assumption that something is missing. In other words, it is implying that the 
meaning is, for example, “The reward for every tasbeeha is like the reward for 
charity.” As has been noted before, taqdeer is only to be resorted to in cases of 
necessity. In this case, there is no call for it. Third, it does not take into 
consideration the all-encompassing nature of the Islamic concept of sadaga 
(“charity”). As is clear from numerous hadith, “charity” does not simply 
include giving part of one’s wealth to another. “Charity” involves all of the 
positive acts that one does to others. These are all acts of charity that are 
opened to any Muslim, rich or poor, to perform. 


* Verily, every tasbeehah is a charitable act, every takbeerah is a charitable 
act, every fahmeedah is a charitable act, every — fahleelah is a charitable 
act." 


In this hadith, the Prophet (peace be upon him) mentioned these four 
phrases that a Muslim should say and repeat throughout his life. According to 
many of the commentators on the Quran, it is these four phrases that are 
feierte to as у px 55 deeds" m the verse, 


«MAT: 


2 ors 


*Wealth and children are the adornment of the life of this world. But the good 
righteous deeds that last are better with your Lord for rewards and better in 
respect of hope" (al-Kahf 46).! 

The meaning of subhaanallaah and al-hamdulillaah was given in 
detail in the commentary to Hadith Number 23. The statement allaahu akbar 
implies that Allah is greater than anything else in existence. There is nothing as 
important or great as Allah. The statement /a ilaaha illa-llaah forms the 
foundation of the Muslim's faith. It means that there is none who is to be 
worshipped except Allah. 

All of a believer's life revolves around the meaning of these four 
phrases. He constantly reminds himself that there is none worthy of worship 
except Allah. The only one who he worships and submits to is Allah. The only 
one he is seeking to please is Allah. Furthermore, Allah is greater than anything 
else, especially in the heart of the believer. The Muslim should constantly extol 
Allah's greatness and recognize that He is above and beyond any shortcoming 
or blemish whatsoever. And, the Muslim should always be thankful and full of 
praise for Allah. 

When these four phrases are the driving force in a person's life, the 
person's heart will become pure. He will translate into action the implications 


! Cf., al-Tabari, vol. 9, pp. 254-256. 
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of these four phrases. He will begin to emulate the Prophet (peace be upon 
him) in being the most giving of all people and sacrificing the most for the sake 
of Allah. These are truly acts of charity for the person's own benefit and for the 
benefit of others. 


*Ordering good is a charitable act, forbidding evil is a charitable act" 


One important deed that is available to those without wealth is the 
ordering of good and the eradicating of evil. The reward for this may be much 
greater than the reward for giving some of one's wealth. It is this characteristic 
of ordering good and eradicating evil that has set this nation apart from all 
other DER Allah oe 


КТС E í 


“You are the best of a ever raised up for mankind; you enjoin what is 
good and forbid what is evil, and you believe in Allah” (ali-Imraan 110). 

Ordering good and forbidding evil is one of those deeds whose benefits 
directly go beyond the person himself. In general, prayer, fasting and so forth 
directly benefit the individual alone. However, ordering good and eradicating 
evil is for the benefit of everyone. It is a communal obligation (fardh 
kifaayah)! and, in general, communal obligations benefit the community as a 
whole. It is this aspect that has led some scholars to say that the performance of 
a communal obligation (fardh kifaayah) has more reward than an individual 
obligation (fardh ain)? 

Furthermore, al-Nawawi points out that ordering good and eradicating 
evil is, in general, a communal obligation and it can become an individual 
obligation under certain circumstances. He believes it difficult, however, to 
imagine it becoming simply a voluntary deed. Therefore, it must be considered 
more important and more rewarded than the words of dhikr. This is because, as 
shall be discussed in detail under Hadith Number 38, the reward for an 
obligatory deed is greater than that for a voluntary deed.’ 

Perhaps due to the emphasis on individual freedom today, people do 
not seem to realize how great is the communal deed of ordering good and 
forbidding evil. One of the most important means by which to bring about 
societal peace and well-being— and the true protection of real individual rights 


! Fardh kifaayah means that the community as whole is obliged to perform such an act. If any 
members of the community perform that obligation, the rest are absolved from responsibility. 
However, if none of the community fulfills that obligation, the whole community is considered 
sinful. 

? Cf. al-Haitami, Fath, p. 205. 

3 Al-Nawawi, Sharh Saheeh, vol. 7, p. 91. He points out that some scholars state that the reward 
for obligatory deeds is seventy times that for voluntary deeds. 
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and freedom— is the encouraging of good deeds and discouraging of evil 
deeds. When this attitude of encouraging what is right and discouraging what is 
wrong prevails throughout a society, the amount of evil is kept to a minimum, 
as can be seen in the example of the Prophet's society in Madina. Hence, 
ordering good and eradicating evil is one of the greatest charities that one can 
perform on behalf of society as a whole. 


“Having sexual intercourse with your wife is a charitable act." 


The apparent meaning of this hadith is that a person will be rewarded 
for having sexual intercourse with his wife even if the act was not accompanied 
by any virtuous intention. This is the understanding of some scholars, such as 
ibn Qutaiba.' Other scholars, including ibn Rajab and al-Haitami, object to this 
conclusion and state that the reward only comes about if the person had a pious 
intention. For example, the person will be rewarded if he had intercourse with 
his wife with the intention of keeping himself and his wife free of illegal sexual 
acts. The person may have also intended to have a pious child as the result of 
his act. 

Another hadith of the Prophet (peace be upon him) states, 


d o M iac oc of US EX XC nA at te G 


85. 4 


“No Muslim plants a plant or sows seeds and has a bird, human or animal eat 
from it except that it will be for him as a charitable act." (Recorded by al- 
Bukhari and Muslim.) 

There is a hadith of the Prophet (peace be upon him) that states, 


«sf e e^ as 
“A man’s spending upon his wife is charity (sadaqa).” (Recorded by al- 
Bukhari.) 

These hadith also give the impression that regardless of intention, a 
person will get the reward of charity for what he planted or for providing for 
his wife. However, another narration of this hadith as found in Sahih Muslim 
clearly states that such is true when the person is seeking reward from Allah for 
that act. Another hadith found in al-Bukhari and Muslim also clearly restricts 
the reward for this act to the cases where the person has intended to please 
Allah. The Messenger of Allah (peace be upon him) said, 


! [bn Rajab ascribed this opinion to ibn Qutaiba in ibn Rajab, Jaami, vol. 2, p. 65. 
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“You d. not spend Xue and deis by that Allah's ае ехсері that you 
will be rewarded for it, even [the food] that you put in your wife's mouth." 

It seems that the reward for such permissible acts, such as fulfilling 
one's desire with one's wife, or obligatory acts, such as supporting one's 
family, is conditional upon the intention behind the act. If the intention is to do 
what is permissible instead of forbidden or to fulfill one's obligation as laid 
down by Allah, the act will be rewarded by Allah. However, if the act is 
performed with no such thoughts in one's mind, there may be no reward for the 
act and it would simply be a permissible act without any concurrent 
punishment or reward. 

This is ibn Rajab's and al-Haitami's conclusion and it seems to be 
supported by the particularizing hadith just mentioned above? Ibn Rajab 
further Supports his conclusion by еш to the verse in the Ouran, 


о 3 у 
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"There is no good in most of their secret talks save (in) him who orders charity 
or righteousness or conciliation between mankind; and he does this seeking the 
good pleasure of Allah. We shall give him a great reward" (al-Nisaa 114). In 
this verse, Allah refers to the act as good but restricts the reward by the 
condition that Allah's pleasure is sought by the act. This implies that the act 
would not be rewarded if there was no good intention or if the intention is bad. 

After making the above conclusion, ibn Rajab then presents the 
following interesting quote from Abu Sulaimaan al-Daaraani, “If a person does 
a good act without any intention in it, his intention to choose Islam over all 
other religions would be sufficient for him.” In other words, the person will be 
rewarded even for those worldly acts without intention simply due to his 
willingly entering Islam and choosing to follow that proper way of life. Allah 
knows best. 


A Permissible Act may be Transformed into an Act Rewarded by Allah 


Al-Nawawi wrote, 


! Even though the maintaining of one's wife is obligatory upon the husband, if he fulfills that 
obligation seeking Allah's pleasure, he will be rewarded for it. 

2 Ibn Rajab, Jaami, vol. 2, p. 65; al-Haitami, Fath, p. 206. It is also al-Munaawi's conclusion in 
al-Munaawi, vol. 5, p. 21. 
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(This hadith) contains evidence that permissible acts can 
become acts of obedience due to sound intentions. For 
example, sexual intercourse can become an act of worship if 
the person intended to fulfill the right of his wife and to treat 
her well as Allah has commanded him, or for the sake of 
seeking a pious son, or to keep himself chaste or his wife 
chaste, keeping them both from looking at what is forbidden, 
thinking about that or considering that or due to any other 
pious intention.’ 


The same is true for eating, drinking and other permissible as well as 
necessary acts of life. If a person approaches them in the proper way, with the 
intention to do what is pure and legal and avoid what is forbidden, they may all 
be acts by which he may attain Allah’s pleasure. Such is the great mercy of 
Allah that He may reward humans for doing what they need to do simply 
because they make sure that they do it in the proper, legal manner. 

Al-Haitami points out that such actions can even become acts of 
charity if their benefits accrue to others, as is the case described here.” 


“They said, ʻO Messenger of Allah, when one of us fulfills his desire, he will 
have a reward for that?’...” 


These Companions were surprised that simply by fulfilling one’s 
desires one would be rewarded. The Prophet (peace be upon him) responded in 
a way that made it clear to all of them how that could be the case. In the same 
way that one is punished for doing something forbidden, one is rewarded for 
doing something permissible (with the intent that it a permissible act). 


Analogous Deduction as a Tool of Legal Reasoning 


This hadith is one of the many evidences that the scholars use to 
support using analogy (qiyaas) as a tool of legal reasoning. Historically 
speaking, the Dhahiris (Literalists) and Shiites have rejected giyaas as a part 
of legal argumentation.’ The authentic evidence, though, is clearly against 
their view. 

Qiyaas, in general, is defined by Kamali in the following manner, 


Technically, giyaas is the extension of a Shariah value from 
the original case, or asl, to a new case, because the latter has 
the same effective cause as the former. The original case is 


! Al-Nawawi, Sharh Saheeh, vol. 3, p. 44. 

? Al-Haitami, Fath, p. 205. 

3 The Dhahiri school seems to be having more and more of an influence these days, especially 
among those who try to follow the Salafi approach. It must be understood, though, that their 
literalist approach was not the approach that was passed on by the Prophet (peace be upon him) 
to his Companions and from them to their students. 
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regulated by a given text and qiyaas seeks to extend the same 
textual ruling to the new case. It is by virtue of the 
commonality of the effective cause, or illah, between the 
original case and the new case that the application of qiyaas is 
justified. A recourse to analogy is only warranted if the 
solution of a new case cannot be found in the Quran, the 
Sunnah or a definite ijma [consensus].' 


In particular, this hadith demonstrates the validity of giyaas al-aks 
(“analogy for the opposite case”). This is where the opposite conclusion is 
made in a parallel case where the effective legal cause of the original case is 
absent. For example, punishment is the result of doing what is forbidden. The 
ruling is punishment and the legally effective cause that led to that punishment 
is the forbidden act. If this effective cause is missing, in other words, if a 
permissible rather than a forbidden act is performed, the opposite ruling will be 
concluded. Thus, in the case of a permissible act, instead of punishment one 
receives a reward.” 

Qiyaas al-aks is not considered a strong form of giyaas in comparison 
to the other types of giyaas. Some legal theorists have even rejected it as a type 
of giyaas. Al-Nawawi states that this hadith is evidence that it is acceptable.’ 
However, it is only to be applied or accepted when certain conditions are met. 


Other Points Related to This Hadith 


The path to pleasing Allah is very wide and affording. If a person is not 
able or good at performing one type of good deed that is pleasing to Allah, 
he may be able to fulfill other important deeds that are just as pleasing to 
Allah. The important point is that one should not miss the opportunity to 
please Allah by performing the deeds that are within his ability. 

Virtually everyone has the ability to perform some acts of “charity”. There 
is no excuse for any Muslim not to perform the simple acts of charity that 
may bring him great reward from Allah. 

A Muslim should never overlook any good deed. Even a deed such as 
smiling when meeting one’s brother is very pleasing to Allah and will be 
recorded for the person as an act of charity. 

Every believer should take advantage of the good deeds that are within his 
capability. He does not have to worry about the good deeds that are beyond 
his means. Instead, he must look to see what it is he is capable of and 
perform those deeds. Perhaps the deed that the person is able to perform, 


' Kamali, p. 248. 
For more on qiyaas al-aks, see Muhammad Farghali, Buhooth fi al-Qiyaas (Cairo: Daar al- 
Kitaab al-Jaamii, 1983), pp. 81-87; Ramadhaan al-Lakhmi, Dirasaat Usooliyah fi Hujjiyat al- 
iyaas wa Aqsaamahu (Cairo: Daar al-Huda, 1985), pp. 191-196. 
Al-Nawawi, Sharh Saheeh, vol. 7, p. 92. 
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although he may not realize its importance, is more pleasing to Allah than 
the deeds that are beyond his means. 

It is permissible to have a desire for the good that other people possess. For 
example, a poor person or an ignorant person may be desirous of having 
the wealth or knowledge of others; but this want is not permissible if it is 
accompanied with a malicious intent. For example, it is not allowed for a 
person to wish for what another person has while also wishing that the 
other person no longer have that good. This type of envy goes against the 
spirit of brotherhood in Islam. 

Sultan points out that this hadith demonstrates that the Companions put 
into the practice what they learned from the Prophet (peace be upon him). 
When they heard about good deeds such as charity, they gave in charity. 
However, some of them did not have the means to do so. So they brought 
that matter to the attention of the Prophet (peace be upon him), saying that 
they Were not able to perform those deeds as the people of wealth were 
able. 

The one who orders good and eradicates evil should recall that his deed is 
first and foremost an act of charity for others. His intention should be to 
better others. He should not have the intention of commanding others or 
putting himself in authority over others. He is doing an act of goodness 
toward others and this point he should always keep in mind.? 

If they are done with the proper intention, permissible deeds can become 
rewarded acts that take one closer to Allah. 

This hadith demonstrates that it is permissible to ask a scholar the 
reasoning for his statement. In this hadith, the Companions questioned the 
Prophet (peace be upon him) as to how fulfilling one's desires could lead 
one to being rewarded from Allah. The Prophet (peace be upon him) did 
not object to their request for an explanation. Instead, he showed them the 
evidence or the reasoning behind his statement.’ 

Sultan also points out that presenting one’s evidence for an opinion makes 
it easier for the people to accept and believe in one’s statement. Therefore, 
the scholars should be willing to give their evidence when questioned and 
should not feel that this is an insult to their status. 

Al-Haitami points out that this hadith demonstrates that the rich person 
who is thankful to Allah and gives out of his excess wealth is in a superior 
position to the poor person who is patient, all other things being equal. The 
Prophet (peace be upon him) showed the poor Companions deeds that they 
could perform to bring them close in reward to the richer Companions. 
However, when the richer Companions performed the same deeds, the 


! Sultaan, p. 224. 

? Cf., ibn Uthaimeen, Sharh Riyaadh, vol. 3, p. 198. 
3 Cf., ibn Daqeeq al-Fid, Sharh, p. 69. 

4 Cf., Sultaan, p. 228; al-Bugha and Mistu, p. 183. 
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Prophet (peace be upon him) had to explain to the poorer Companions that 
such was Allah's grace that He bestows upon whom He wills. He further 
states, as ibn Daqeeq al-Eid stated, that if a poor person and rich person are 
equal in performing the obligatory deeds but the rich person gives in 
charity while the poor person simply makes more remembrance of Allah, 
the place of the rich person will be superior as his voluntary deeds benefit 
others. Some argue that being poor is better because the person develops 
patience and purity. Al-Haitami counters that by saying that a rich person 
also experiences thankfulness to Allah as well as purifying himself from 
greed, lusts, boasting and so forth. Al-Haitami closes his argument by 
saying that the Prophet (peace be upon him) began as a poor and patient 
person but he ended his mission rich (able to fulfill his needs) and thankful. 
In general, Allah brings the life of the messengers and prophets to an end 
while they are in their best state of worship and closeness to Allah. This is 
a further sign that the place of a rich person who is thankful and giving is 
better than being poor person who is patient, all other things held equal. He 
also states that the poor person will get the reward for patience as well as 
for his intention to do good if he had wealth. However, the rich person will 
be rewarded for his actual acts of charity and his thankfulness. The 
intention of a poor person cannot be considered something definitive while 
the acts of the rich person are definitive. In other words, although a poor 
person may claim— even to himself— that if he had wealth he would 
spend it in a proper way, only Allah knows for certain if that intention is 
completely true or not.' 

The important point that one can conclude from al-Haitami's discussion is 
that, from an Islamic perspective, there is no virtue necessarily in being 
poor and there is no sin in being wealthy. Indeed, being wealthy can be a 
much more virtuous position. It is good for Muslims to make money so that 
they may support themselves, their families and give the excess in charity 
for the sake of Allah. Allah knows best. 

In many societies there is friction or hatred between the rich or upper 
classes and the poor or lower classes. Taataay points out that Islam has 
removed all such hatred and friction from society. This is because rich 
believers do not exploit their wealth and use it extravagantly as is done in 
non-Islamic environments.’ Instead, they use their wealth in the proper 
manner and they also distribute to the poor and needy. Hence, the existence 
of the rich is a means by which the needs of the less fortunate are met. 

This hadith also demonstrates that there is nothing shameful in the sexual 
act itself, as many Christians have believed. However, Islam stresses that 
the sexual urges be satisfied in the proper manner, according to the laws 


! Al-Haitami, Fath, pp. 207-208. 
? C£, Taataay, p 199. 
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revealed by the Creator Himself and not according to the lusts and whims 
of society. 


Summary of the Hadith 


Everyone has some acts of charity available to him. For example, the words 
of dhikr are acts of charity as is ordering good and eradicating evil. 

Every permissible deed that a person performs with the proper intention 
will be considered an act of charity for him and he will be rewarded for it. 
Punishment from Allah is the result of doing what is forbidden. 
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Hadith #26 
A Charitable Act Upon Every Bone 
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On the authority of Abu Huraira who said that the 
Messenger of Allah (peace be upon him) said, *Every small 
bone of everyone has upon it a charitable act for every day 
upon which the sun rises. Bringing about justice between 
two is an act of charity. Helping a man get on his mount, 
lifting him onto it or helping him put his belongings on to 
it, is a charitable act. A good word is a charitable act. 
Every step you take toward the prayer is a charitable act. 
And removing a harmful thing from the path is a 
charitable act." 

Recorded by al-Bukhari and Muslim. 


Selected Vocabulary 


- According to Abu Ubaid, this word originally meant the smallest bones that 
are in the hoof of a camel.’ According to Qaadhi Iyaadh, however, originally 
this word implied the small bones in the wrist, and ends of the hands and feet. 
In any case, it may also be used to refer to all of the bones and joints in a 
human being.” 

- “rises” 


; Quoted i in ibn Rajab, Jaami, vol. 2, p. 74. 
? [bn Daqeeq al-Eid, Sharh, р. 71. 
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pau = - “the sun” 

Qa - “making justice” 

cal - “two,” it could imply two people, two groups of people, two countries and so 
forth." 

Cus - "assisting, helping" 

aula - “his (riding) animal” 

b ghs - “step” 

Lai - “remove” 

ИХТ - anything harmful 


cob! - “the path, road” 


Takhreej 


This hadith is authentic. It was recorded by al-Bukhari, Muslim, 
Ahmad, ibn Khuzaima, al-Baihaqi, ibn Hibbaan and others from Sulaim ibn 
Jubair from Abu Huraira. 

It has also been recorded from numerous other Companions through 
many other different chains. However, most of those other reports have weak 
chains to them? 

There are other relevant hadith of a similar nature that should be 
pointed out here. For example, Muslim records the following hadith on the 
authority of Aisha, 


dau b ee коор а 
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0020555: Айы qux Sy 29а ал. 

“Every human is created [by Allah] with three hundred and sixty joints. 
Whoever mentions Allah's greatness, praises Allah, states Allah's oneness, 
extols Allah, asks Allah for forgiveness, removes a stone from the path of the 
people or a thorn or a bone from the path of the people, orders good, or 
eradicates evil to the amount of those three hundred and sixty bones and joints, 
he walks on that day having distanced himself from the Fire." This hadith, like 
the previous hadith in al-Nawawi's collection, shows that the words of dhikr 
are some of the acts of charity that a person is recommended to perform on 
each day. The result of those charities, if done with the proper intention, is to 
distance oneself from the Hell-fire. 


; Taataay, p. 211. 
? Cf., ibn Muhammad, pp. 160-163. 
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Muslim also records from Abu Dharr that the Prophet (peace be upon 
him) said, 


2, ж, E 
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"Every morning there is on the bones and joints of any of you a charitable act. 
Every tasbeehah is a charitable act; every tahmeedah is a charitable act; every 
tahleelah is a charitable act; every takbeerah is a charitable act; ordering good 
is a charitable act; eradicating evil is a charitable act. To fulfill that charity, it 
is sufficient to pray two rakats of Dhuha.” This hadith mentions many of the 
aspects discussed in the previous hadith in al-Nawawi’s collection. However, it 
includes an important addition: the way in which one can fulfill the acts of 
charity due to one’s bones and joints. This is the performance of the Dhuha 


prayer that shall be commented upon later, Allah willing. 
Finally, both al-Bukhari and Muslim record the following hadith, 
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“Charity is obligatory upon every Muslim." It was said, *What if someone does 
not have the means?” He said, “Let him work with his two hands, thus 
benefiting himself and giving charity.” It was then said, “What do you say if he 
cannot do that?” He answered, “Then he should help one in need.” Again it 
was said to him, “What if he cannot do that?” He replied, “Let him order 
virtues or goodness.” It was said, “What about if he does not do that?” He 
answered, “He should then abstain from evil, and that will be charity on his 
behalf.” 


General Comments About the Hadith 


This hadith is a great reminder of how Allah has blessed mankind. It 
also shows how mankind should react to the great blessings and bounties that 
they have generously received from their Creator. 
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This hadith also shows that acts of charity are not just open to those 
who have wealth. Instead, there are numerous deeds that one can perform that 
are, in reality, also acts of charity. This hadith also demonstrates the 
importance of doing acts of kindness toward one another. 


About the Narrator: Abu Huraira 


Abu Huraira was discussed under Hadith Number 9. 


“Every joint of everyone has upon it a [recommended] charity for every day 
upon which the sun rises.” 


This hadith alludes to the marvelous creation of humans. When one 
thinks about how humans are created and how the different parts interact with 
each other, one cannot help but be amazed and awed. Allah Himself has 
mentioned the wonderful manner in which humans have been created. Allah 
says, 


05 А сь Ју ПАБ 54 
“Verily, We created man in the best mold” (al-Teen 4). Allah also says, 
39525 Xl caf y uen у ЖЕ ы ушл ЧИШ 
wie) LE Gis Cl @ was 
“O man! What has made you careless about your Lord, the Most Generous? 
[He] who created you, fashioned you perfectly, and gave you due proportion. In 
whatever form He willed, He put you together” (al-Infitaar 6-8). 

These are some of the great signs of Allah. They should make humans 
wake up and realize that this creation has not come from nothing. Instead, it 
must have a creator and, furthermore, that creator must be a wise, all-knowing 
creator. a Saye in ie Quran, 

Re aif we 5 фр ШЙ a5 a6 a ink ыд 
*We shall show them our signs in the Universe adf in their own selves until it 
becomes manifest to them that this is the truth" (Fussilat 53). Another verse 
states, 
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“And on the earth are signs for those who have faith with certainty. And also in 
your own selves. Will you then not see?" (al-Dhaariyaat 20-21). 

In particular, though, how should someone react to this great blessing 
of the small bones and joints in one's body? The appropriate response is 
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described in this hadith. For everyone of those bones and joints, one should do 
acts of charity and kindness as a means of gratitude to Allah. Butthis act of 
gratitude should not be done simply once in one's life but, in fact, it should be 
done every day. 


The Meaning of the Word “Upon” (t) 


In the Quran, Allah has told the believers to be thankful for the 
blessings they have received and to give thanks to Him. Allah says, for 


example, 
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“So eat of the lawful and good food which Allah has provided for you. And be 
grateful for the bounties from Allah, if it is truly He whom you worship” (al- 
Nahl 114). 

The word used by the Prophet (peace be upon him) in this hadith, („= 
(“upon”), is usually understood to mean obligation, in other words, “obligatory 
upon". But the word can imply what is obligatory as well as what is 
recommended. Many of the commentators on this hadith understand its usage 
here to be that of “strong recommendation” and not that of obligation.' 
According to that understanding, the acts of gratitude due to one’s bones and 
joints are recommended but not required. Studying the specific acts that the 
Prophet (peace be upon him) mentioned in this hadith would also lend itself to 
this conclusion. 

Some commentators understand this phrase in its most general sense 
implying both obligation and recommendation. In other words, it is referring to 
acts of gratitude, some of which are obligatory and some of which are 
recommended.” From ibn Rajab’s commentary on this hadith, it seems that this 
is the view he favors. He stated, “The apparent meaning of this hadith is that 
giving thanks by these acts of charity is obligatory upon the Muslim every day. 
But thankfulness is of two levels...” Ibn Rajab states that thankfulness and 
gratitude to Allah can be divided into two categories: obligatory and 
recommended. 


! Al-Nawawi (Sharh Sahrrh, vol. 7, р. 94) ascribes this view to “the scholars”. It has been 
explicitly stated by al-Munaawi and al-Iraaqi. See al-Mudaabaghi, p. 210. 
2 ; Al-Mudaabaghi, p. 210. 

3 See ibn Rajab, Jaami, vol. 2, p. 83. He is followed in this approach by al-Bugha and Mistu (p. 
187) and Sultaan (pp. 230-231). None of them, though, go into a discussion of the meaning of 
the word «łe (upon) and its interpretation here. 
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The thankfulness that is obligatory is where the person, out of gratitude 
to Allah, performs the obligatory deeds and refrains from the prohibited deeds.' 
This type of thankfulness is sufficient for a person in being thankful for the 
bounties of his body, health and so forth. Ibn Rajab guotes one of the earlier 
generations as saying, “Thankfulness is avoiding what is sinful.” Another one 
said, “Thankfulness is not using any of [Allah's] bounties to help in disobeying 
Him." Abu Haazim stated that the one who only gives a verbal expression of 
thanks and does not give thanks with all of his body is like a person who has a 
piece of clothing and he takes it by its end but does not wear it. In that case, the 
garment does not protect him from cold, heat, snow or rain.” 

The recommended, non-obligatory aspect of gratitude is for a person to 
go beyond the above and perform voluntary, recommended deeds and remain 
away from the disliked deeds. In other words, the person performs the 
voluntary prayers, voluntary fasts, voluntary charity and so forth. This is the 
type of gratitude to Allah that is expressed by Allah's closest and most beloved 
servants. The supreme example for this type of gratitude can be found in the 
Prophet Muhammad (peace be upon him). He would spend so much time in 
prayer at night that his feet would start to swell from the long standing. When 
he was asked why he was doing such although his past and future sins had been 
forgiven, he answered, 


(Xa te ost vil 
“Shouldn’t I be a thankful servant?” (Recorded by al-Bukhari and Muslim.) 


The Significance of the Word 4442 (Su/aama) 


In commenting on this hadith, most commentators take it for granted 
that the meaning of sulaama in this hadith are all of the bones and joints in the 
human body. However, this understanding may be influenced by the hadith 
from Aisha that mentions both mafsil (joints J—à4) and sulaama and states that 
they are three hundred and sixty in number? This hadith is independent of that 
hadith and makes no reference to mafsil at all but only to the sulaama. This 


! According to ibn al-Qayyim, the principles of thankfulness to Allah are five: one humbles 
himself to the One who has bestowed the blessing, one loves Allah for the blessing, one admits 
that the blessing came from Allah and Allah alone, one praises Allah for that blessing and one 
uses that blessing in obedience to Allah and not disobedience. See ibn al-Qayyim, Madaarij, vol. 
2, p. 258. 

2 Ouoted in ibn Rajab, Jaami, vol. 2, p. 84. Indeed, the gratitude toward Allah should be 
expressed with one's tongue, heart and limbs. For a detailed discussion of these three aspects, see 
Abdullah al-Fauzaan, Kaifa Nakoona min al-Shaakireen (Riyadh: Daar al-Muslim, 1994), pp. 
51-69. 

3 Al-Haitami, Fath, p. 209, for example, explicitly mentions the hadith of Aisha to explain why 
he understands (442. in this hadith to mean all of the bones and joints. 
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particular word used by the Prophet (peace be upon him) is probably of some 
significance. 

As was mentioned above, specifically the word sulaama refers to the 
small bones in the hands and feet. These bones are put together in a 
magnificent manner. It is their interaction that allows the dexterity that humans 
possess in their hands. They are also what give the feet proper balance to move 
about. 

In this hadith, the Prophet (peace be upon him) specifically used this 
word sulaama .4 and stated that people must be thankful and do acts of 
charity and kindness in response to this blessing. Al-Baitaar emphasizes this 
point in his commentary. He states that these bones are some of the keys to the 
progress and civilization that humans have been able to achieve. It is these 
bones that allow humans to grasp, move, construct and build things. Therefore, 
they are a great blessing for which one must truly be thankful.' 

To give al-Baitaar's argument more force, one can simply imagine how 
difficult so many daily chores would be without the use of these essential and 
important bones. For example, many of the forms of communication and 
learning are made quite easy due to these bones. When one takes the time to 
ponder over the blessing of these bones, one feels that he must do something 
out of gratitude to Allah for these great blessings. 

Although these bones are of extreme importance, there may be another 
significant aspect to the Prophet's mentioning of these small bones. In a 
human's life, these small bones, however important, do not play as essential a 
role as the necessary organs that Allah has given human beings. The heart, the 
brain, the lungs and the liver, just to mention a few, are of greater significance 
and necessity than the bones mentioned in this hadith. The faculties of hearing, 
seeing and thinking are the necessary forces behind the proper use of the bones 
in the hands and feet. If the reaction to the small bones is one of gratitude, such 
that one should do acts of charity and kindness as a means of giving thanks, 
what should the reaction be to these essential and marvelous organs and 
faculties that Allah has given mankind? Obviously, the acts of gratitude must 
be far greater in quantity than those done for the small bones in one's hands 
and feet. Allah says in the Quran, 


у Дэс ағала 2202 2 &} КОКА ге ха, 
eS) Jem UR Cos Y ом u^ eS RAM as 
р Pee зі а ыҚ dud di 
сәу ла 560) 85 ау Ф271 
“Allah has brought you out from the wombs of your mothers while you knew 
nothing. And He gave you hearing, sight, and hearts that you might give thanks 


[to Allah]” (al-Nahl 78). This is an important lesson that one must take from 
this hadith. 


' Al-Baitaar, p. 157. 
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Another point must also be made. These small bones in the hands and 
feet are something that many people may never even stop to consider. They 
may be too insignificant to many. However, the Prophet (peace be upon him) 
has brought the believers’ attention to them. They act as a reminder of another 
very important point: One cannot possibly count, enumerate or even realize all 
of the great blessings and bounties that he has received from Allah. The 
situation is exactly as Allah has said in the Quran, 

& 

GS Y A clu bs us 
“And if you count the blessings of Allah, never will you be able to count them 
[all]" lbraaheem 34). 

Finally, there is another significant aspect that should be mentioned 
here. The Prophet (peace be upon him) in this hadith is reminding people of the 
great blessing of their bodies and health. This blessing is so great that every 
day a person should perform some acts in gratitude for these blessings. 
However, the fact is that physical well-being and good health is often 
overlooked. People do not think about what a great blessing it is until they 
become sick or decrepit. The Prophet (peace be upon him) stated, 


у E, LU Ca SAS рз одл ОЕ 
"There are two blessings whose reward many people lose: good health and free 
time.” (Recorded by al-Bukhari.) In the hadith under discussion here, the 
Prophet (peace be upon him) has given a great reminder for people not to 
overlook this great blessing of the physical body and its health. 


Why Mention “Upon which the Sun Rises”? 


The Arabic word es (usually translated as *day") is often used for 
periods of time extending for more than one day or even less than one day. For 
example, one says, “The Day of Siffeen,” referring to the Battle of Siffeen, 
although the battle lasted for more than one day. Therefore, in order to remove 
any trace of ambiguity, the Prophet (peace be upon him) explicitly mentioned, 
“upon which the sun rises”. With this clarification, the meaning could only be 
“day” as in a twenty-four hour period. Therefore, the acts of charity mentioned 
in this hadith are to be performed by the believer on a daily basis.’ 

Al-Haitami points out that the giving thanks on a daily basis is not 
simply for the initial blessing of the bones but also for their being preserved by 
Allah on a daily basis. Their preservation and being kept free of injury or 
disease is yet another blessing from Allah for which man should be thankful.’ 


l! Cf., ibn Rajab, Jaami, vol. 2, p. 83; al-Haitami, Fath, p. 212. 
? Al-Haitami, Fath, p. 210. 
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The Significance of the Acts of Charity 


It is part of Allah's great kindness and grace for His servants that He 
has called performing obligatory or recommended acts of gratefulness acts of 
charity. A person's response to giving thanks for the blessings he received is to 
be treated like a person performing a charitable act. In other words, the person 
will get rewarded for the charity that he performs as an act of thankfulness for 
bounties he has received. This is indeed a sign of how merciful and giving 
Allah is. It is as if Allah is telling the believer to express thanks to Him for the 
blessing of the human body by using. it to assist and help Allah's servants.! 


The Bounty of Thankfulness is “Greater” than the Worldly Bounty Itself 


Many humans receive numerous bounties from Allah, yet they do not 
recognize that these bounties come from Allah. They, obviously, then do not 
give thanks and gratitude to Allah for those bounties. They receive their 
worldly bounties and blessings but they are missing an aspect that is much 
more important. 

There are other individuals who have been further blessed and guided 
by Allah. These are the ones who recognize that those bounties have come 
from Allah. In return, they give thanks to Allah. These people also receive their 
portion of worldly blessings from Allah. However, in addition, they have 
received this religious blessing from Allah: being guided to giving thanks and 
having gratitude toward Allah. This religious blessing is much more important 
than any worldly blessing. This will last them beyond this life and into the 
Hereafter. 

In fact, every worldly blessing that is not accompanied with thanks to 
Allah is a calamity. If Allah blesses a person and guides him to thanking Allah 
for a bounty he has received, that act of thankfulness is better than that worldly 
bounty and more beloved to Allah. Allah is pleased with the attribute of 
thankfulness and gratitude. And He bestows it as a special grace from Himself 
to whomsoever He wills.’ 

The result is that the person will realize that his act of thankfulness to 
Allah is yet another bounty that Allah has bestowed upon him. He, therefore, 
should strive once again to thank Allah for that bounty also. This continual 
realization will make Allah more beloved in the heart of the human and will 
make him try to please and be grateful to Allah to the best of his ability. 


| 
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| AlHaitami, Fath, p. 210. 
T *Cf.,ibnRajab, Jaami, vol. 2, pp. 82-83; al-Haitami, Fath, p. 213. 
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“Bringing about justice between two is an act of charity.” 


This wording implies bringing peace between two people, making 
conciliation between two people, judging justly between two people and so 
forth. It implies bringing two people or parties together in such a way that one 
has not made something forbidden permissible or vice-versa.' 

The importance and virtues of making things aright between people 
was briefly mentioned in the discussion to Hadith Number 15. In this hadith, it 
is described as a kind of charity toward others. This may be because of the 
wonderful results that it brings about. It brings about peace, love and harmony 
between people who may have had, for whatever reason, some disharmony in 
their relationship with one another. From the shareeah point of view, this goal 
is so important that it is one of the few areas in which some form of lying is 
considered permissible. According to al-Bugha and Mistu, reconciling 
relationships between individuals is a communal obligation (fardh kifaayah).’ 
Sultan points out that the effect of such conciliatory behavior is that it will 
make society like one body, united and working in accord with one another.’ 

In the Quran, Allah commands Muslims to try to reconcile and bring 
the hearts of believers s together. н has said, 

eI САРА GAS 
“So fear Allah and make reconciliation among yourselves" (al-Anfaal 1). Allah 
also says in The Quran, 

“кз ai Lis сараға 2 ДА ыы waji usi 
“The believers are nothing else than brothers. So make reconciliation between 
them and have fear of Allah, such that you may attain mercy" (al-Hujuraat 10). 

Another verse states, 
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“There is no good in most of their secret talks save (in) him who orders charity 
or righteousness or conciliation between mankind; and he does this seeking the 
good pleasure of Allah. We shall give him a great reward” (al-Nisaa 114). This 
verse makes it clear that making conciliation between people is an act of 
worship that is pleasing to Allah. 


! AlI-Haitami, Fath, p. 210. 
2 Al-Bugha and Mistu, р. 188. 
3 Sultaan, p. 231. 
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“Helping a man get on his mount... is a charitable act.” 


This is one of the simple acts by which one may please Allah and 
express gratitude for the many blessings he has received from Him. Sultan 
points out that every act wherein a Muslim helps his brother is an act that is 
pleasing to Allah. In fact, Muslims have been commanded by Allah to help one 
another in good deeds. Allah Says, 


5A) ly 2! ТЕГИ 
“Help you one another in virtue and piety” (al-Maaidah 2). Helping one 
another relieves the burdens and hardships of this life. In general, an individual 
cannot meet all of his needs without some help from others. Therefore, 
Muslims must come to one another’s aid. Furthermore, this will help develop 
love and togetherness in the Muslim community, which is definitely an 
admirable end.! 

In modern times, of course, this portion of the hadith may be 
implemented in many ways. Acts of charity would include, for example, giving 
another brother a ride in one's car, helping another brother to jump-start his 
car, helping a brother load his car and so forth. The Muslim should think of all 
of these acts that he could face on a day-to-day basis and remember that they 
are all acts of charity that he should be happy to perform in gratitude to Allah 
for the blessings he has received. 


“A good word is a charitable act" 


Here again, one finds an excellent but easy means by which to spread 
happiness and perform a charitable act. Very few humans are not without the 
physical and mental means to perform this act that is beloved to Allah and that 
should be performed as an expression of gratitude to Allah. 

The expression, “a good word,” includes many things. Sindi defines it 
as “any word by which Allah is remembered or any word which benefits any of 
Allah's creation.”” 

The words used in making remembrance of Allah (dhikr) are good 
words. Responding to another person's salutation is considered a good word. 
Verbally ordering what is good and eradicating what is evil are considered 
good words. Calling others to Islam is definitely a “good word.” Advising 
one's brother forms part of this concept. Interceding on behalf of one's brother 
must also be included here. Speaking to the people in a way that makes them 
pleased and happy is also a charitable act for the person.” 


1! Cf., Sultaan, p. 234. 
? Sindi, Sharh al-Arbaeen, p. 88. 
3 Al-Bugha and Mistu, p. 188. Also see Sultaan, pp. 234-235. 
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An advanced form of speech is one of the aspects that distinguish 
humans from the animal world. One should use the very important power of 
speech for what is good. As was discussed in an earlier hadith, a believer 
should either speak what is good or remain silent. To use one's tongue in any 
other way is a gross misuse of this great blessing of speech that Allah has 
bestowed upon humans. 


"Every step you take toward the prayer is a charitable act." 


This portion of the hadith indicates the importance of attending the 
prayer in congregation in the mosque.’ Every step one takes toward that prayer 
in the mosque is a charitable act in gratitude for the bounties that Allah has 
given a person. 

There are also other hadith that talk about the importance of going to 
the mosque or walking to the mosque. In particular, Muslim records that the 
Tribe of Salamah wanted to move closer to the Prophet’s mosque. The Prophet 
(peace be upon him) advised them not to as their steps to the mosque would be 
recorded for them. He also told them that for every step they take, they would 
be raised another rank in Paradise. 

According to al-Bugha and Mistu (as well as Sultaan), the more 
hardship involved in attending the mosque, the greater the person will be 
rewarded.” 


“And removing a harmful thing from the path ? is a charitable act” 


This is once again an act of charity in gratitude to Allah that is 
available to most anyone. How many Muslims see something harmful in the 
road, yet they think that it is not their business to do anything about it. When 
this feeling comes over them, it demonstrates a lack of gratitude toward their 
Creator. In gratitude to Allah for the many blessings that Allah has bestowed 
upon him, a Muslim should be willing to go and remove the harmful things 
from the path of the people. 

Moving something harmful from the road is a sign of gratitude to 
Allah. In that sense, it is a clear sign of one's faith. In fact, in another hadith, 
the Prophet (peace be upon him) stated, 


! Some commentators mentioned that for those who consider the daily congregational prayers an 
obligation, this act of charity would be considered an obligatory act of charity. However, that 
does not necessarily have to be the case. Perhaps, the Prophet (peace be upon him) was pointing 
out the importance of walking to the prayer as opposed to getting their by other means, such as 
by riding one's camel. Allah knows best. 

? Al-Bugha and Mistu, p. 189; Sultan, p. 236. 

3 Al-Haitami, Fath, p. 211, states that some people interpret “path” here to mean “Allah's path” 
or His shareeah. He states that this is a far-fetched interpretation. Indeed, in that case, removing 
something harmful from that path would be one of the best deeds one can perform. 
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“Faith is of seventy- or sixty-some-odd branches. The most virtuous of them is 
the statement, ‘There is none worthy of worship but Allah.’ And the lowest of 
them is the removing of something harmful from the path. And hayaa 
(modesty) is part of faith.” (Recorded by Muslim.) 

Al-Bugha and Mistu add that if the Muslims today were to abide by 
this teaching of the Prophet (peace be upon him), the roads of the Muslims 
would be the cleanest roads in the world. Everyone would take the time to stop 
and remove any filth or anything harmful іп the road.’ Sultan adds that it is 
very unfortunate that it is the disbelievers of the West who are applying this 
principle more than the Muslims. In general, it is their roads that are the 
cleanest of the world.? 

However, there is something even more despicable going on among 
many Muslims today. It is not simply that they have forgotten this teaching of 
Islam. It is not simply that they are not willing to perform this charitable act. 
Beyond that, many Muslims today think that such an act as removing 
something harmful from the road is beneath them. Such an act as removing 
filth is not becoming them but is becoming only the lowest classes of society. 
This is a sign of how far many Muslims have strayed from the teachings of 
Islam. They consider a sign of gratitude to Allah and one of the branches of the 
faith to be beneath them. If only they would realize that it is Allah who gave 
them all the bounties that they have and they should demonstrate their 
gratefulness by performing even the smallest of tasks for they are beneficial to 
Allah's creation.” 


11% 


Тһе Dhuha Prayer 


In the Takhreej section above, the hadith of Abu Dharr from Sahih 
Muslim was recorded. That hadith ended with the words, “For that (charity), it 
is sufficient to pray two rakats at Dhuha.” Ibn Daqeeq points out that in the 


' Al-Bugha and Mistu, p. 189. Al-Haitami (Fath, p. 211) and al-Bugha and Mistu add an 
interesting statement. They say that "it is said" that it is good, while removing anything harmful 
from the road, to state the testimony of faith in order to combine together the lowest branch of 
faith with the highest branch of faith. Allah knows best. 

3 СЕ, Sultaan, p. 236. 

? It should be noted that some commentators, like al-Haitami (Fath, p. 211), al-Bugha and Mistu 
(p. 189), followed by Sultan (p. 236), explicitly mention, “removing something harmful from the 
path of the Muslims.” However, there is nothing in the text of this hadith or of other hadith 
similar to it to restrict the “path” to be the path of the Muslims only. This good deed, like many, 
no matter where it is performed may be rewarded by Allah. Even in non-Muslim lands, removing 
something harmful from the road might benefit an animal, for example, that was about to pass by 
and this animal benefiting from it would be sufficient to make it a good deed. 
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two rakats of Dhuha all of the bodily parts are used in proper worship of Allah 
and, hence, they suffice as an act of gratitude for that day. 

But why would the Prophet (peace be upon him) specifically mention 
the Dhuha Prayer when the two sunnah rakats before the Fajr Prayer are 
considered superior to the Dhuha Prayer? Furthermore, why did he not mention 
some of the other well-known regularly performed sunnah prayers? Al-Haitami 
has offered a possible answer to this query. He states that a key difference 
between these prayers is that those sunnah prayers are performed to make-up 
for any shortcomings in one's obligatory prayers. In other words, they are not 
specifically performed simply as an act of gratitude toward Allah. Since the 
Dhuha Prayer has no such relationship to any of the obligatory prayers, it is the 
one that is suitable to be mentioned in this context? However, according to al- 
Iraaqi, the Dhuha Prayer has been explicitly mentioned because there is some 
special aspect to it that is known only to Allah.’ Allah knows best. 


Regulations Concerning the Dhuha Prayer 


The time of the Dhuha Prayer begins shortly after the sun rises above 
the horizon, about twenty minutes after sunrise according to ibn Uthaimin, 
until just before high noon, also about twenty minutes according to ibn 
Uthaimin. All of that time is the proper time for the Dhuha Prayer. However, it 
is preferred to delay the Dhuha Prayer based on the hadith of the Prophet, 


4 AA 2 sé ^ 2 
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“The prayer of the penitent is when your weaned camels feel the heat of the 
sun.” (Recorded by Muslim.)' 

The minimum that constitutes the Dhuha Prayer is two rakats, as 
referred to in the hadith above. But one may pray up to eight rakats, in sets of 
two rakats each, as part of the Dhuha Prayer. 

The hadith above is also evidence that it is proper to perform the 
Dhuha Prayer on a daily basis, even though some object to that. However, a 
person should give charity every day due to the bodily blessings he has 
received from Allah. Al-Shaukaani pointed out that the Dhuha Prayer is 
equivalent to three hundred and sixty acts of charity. Therefore, it is very much 
deserving to be performed on a regular basis and not missed.” Furthermore, 
Abu Huraira stated that his beloved friend, the Prophet (peace be upon him), 
advised him to perform three acts: fast three days of every month, perform the 


! [bn Daqeeq al-Eid, Sharh, p. 71. 
? Al-Haitami, Fath, p. 212. 
3 Al-Iraaqi was quoted in al-Bugha and Mistu, p. 190. 
^ [bn Uthaimeen, Sharh Riyaadh, vol. 3, p. 189. High noon, of course, is not 12:00 but it is just 
prior to the time of the beginning of the Dhuhr Prayer. 
Al-Shaukani was quoted in Taataay, p. 207. 
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two rakats of the Dhuha Prayer and perform the Witr Prayer before he slept. 
(Recorded by al-Bukhari and Muslim.) 


Other Points Related to This Hadith 


A verse in the Quran states, “Have We not made for him a pair of eyes and 
a tongue and a pair of lips?” (al-Balad 8-9). Al-Fudhail ibn Iyaadh read 
that verse one night and he cried. He was asked why he was crying and he 
said, “Have you ever spent a night giving thanks to Allah for giving you 
two eyes by which to see? Have you ever spent a night giving thanks to 
Allah for the tongue by which you speak?...” 

Showing gratitude and thanks is one of the important characteristics of a 
believer. Al-Haqeel states that faith is made up of patience and gratitude. 
The believer is always between and experiencing those two feelings as 
shown in the hadith, 


Keo Аз ула АЕ rufa ue ДР 
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“Amazing is the affair of the believer. All of his matters are good and that 
is not the case except for a believer. If good things come to him, he gives 
thanks and that is good for him. And if harm afflicts him, he is patient and 
that is also good for him.” (Recorded by Muslim.)' But the feeling and 
expressing of gratitude is not just toward Allah, although it is founded 
upon that. It is also toward anyone who does good to another person. The 
Prophet (peace be upon him) stated, 


di es ыз шы 

“Whoever does not thank [other] humans does not thank Allah.” 
Al-Haitami points out that doing acts of charity on behalf of one’s bones, 
joints and so forth is a means of preventing any harm or injury to those 
bodily parts.’ 

One can understand from this hadith that any act of kindness toward others 
is an act of charity. This exemplifies the personality of a believer. He 
realizes that he has received great and wonderful blessings from Allah. In 
thanks to Allah, he uses those blessings to improve himself (such as 
making dhikr) and to help and improve those around him. Indeed, he uses 


| ; Riyaadh al-Hageel, Kaifa Nashkur al-Nim (Riyadh: Daar al-Watn, 1411 A.H.), p. 8. 

? Recorded by Ahmad and al-Tirmidhi. According to al-Albaani, it is sahih. See al-Albaani, 
Saheeh al-Jaami, vol. 1, p. 1114. 
3 Al-Haitami, Fath, p. 210. 
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them to improve the whole world. He never discounts any act of kindness 
because no matter how many such acts he performs in gratitude to Allah, 
he realizes that he can never match the great blessings that he has received 
from Allah. 

Emphasizing the importance of not belittling or discounting any good deed 
that one may be able to perform, the Messenger of Allah (peace be upon 
him) stated, 


shh oy Oot a of Ee ED Da o Y 
“Do not belittle [or discount] any good deed [you might be able to 
perform], even if it is just greeting your brother with a smiling face.” 
(Recorded by Muslim.') 
According to Sindi, if a sincere believer intends to perform acts of charity 
as gratitude for the blessings he has been given, usually, such acts will be 
made very easy for him to perform daily.” 
No matter what level of taqwa and good deeds a person performs, they are 
not sufficient in themselves to cause his entrance into Paradise. All of his 
efforts and works cannot be compared to the amount of blessings that Allah 
has bestowed upon him. Hence, he will never even be able to reach the 
level of ample gratitude to Allah for all of the blessings that he has 
received.? Indeed, a verse in the Quran states, 

5 Lily GSU LI Je RSS UL 

*Verily, We showed him [man] the way, whether he be grateful or very 
ungrateful” (al-Insaan 3). In this verse, the word for ungrateful is in the 
intensive while that for thankful is not. This was explained as meaning that 
no matter how grateful a person is to Allah, compared with all the blessings 
that he has received from Allah, the most that he could be called is 
grateful, but not extremely grateful in comparison to the gifts and mercy he 
has received. However, with all of the bounties that a person has received, 
if he is ungrateful to Allah, then he is not just being slightly ungrateful but, 
by definition, he is being extremely ungrateful That explains the 
differences in the two words of this verse. 
According to al-Baitaar, this hadith demonstrates that in the same way that 
there is zakat or charity to be given on one's wealth, there should be 


! Another version by Ahmad, with a sahih chain, mentions other little but good deeds, such as 
giving someone else a shoe-string, pouring water into another person's waterskin, removing 
something harmful from the road and so forth. See al-Hilaali, Eegaadh, p. 371. 

? Sindi, Sharh al-Arbaeen, p. 88. 

3 Cf, Taataay, p. 205. 
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charity given due to one's physical bounties. This charity is in the form of 
good deeds toward others.’ 

This hadith makes it clear that Islam is not about monasticism and 
separating oneself from the community. Instead, each Muslim should 
contribute to the community and make the community stronger. Each 
Muslim should be working on behalf of others until the community 
becomes like one solid body, as described in a hadith. Taataay points out 
that those Muslims throughout the history who followed the path of 
monasticism and extreme asceticism were going against the teachings of 
the Quran and sunnah. They had introduced an innovation in Islam just like 
the peoples before them had introduced such an innovation.? 


Summary of the Hadith 


The small bones in a person's hand and foot, in particular, and all of the 
bones and joints in a body, in general, form part of the marvelous creation 
that Allah has created. This marvelous creation and its magnificent 
workings are, in themselves, great bounties. Everyone should be thankful 
to Allah each and every day for such bounties. 

The gratefulness that one shows is not simply by expressing a statement. 
Instead, it must also be shown in acts of charity toward others. These acts 
of charity do not require wealth and are available to almost everyone. 
Bringing about justice between two, helping a man get on his mount or 
placing his belongings on his conveyance, a good word and every step one 
takes to the mosque are just some of the acts of charity that a Muslim 
should seek to perform. 


' Al-Baitaar, p. 160. Similarly, many scholars say that there is zakat on one’s knowledge, which 
is the teaching of it to others. 
? Cf., Taataay, p. 206. 
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Hadith #27 
“Righteousness is Good Character...” 
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On the authority of al-Nawwaas ibn Samaan (may Allah be 
pleased with him) from the Prophet (peace and blessings of 
Allah be upon him) who said, *Righteousness is good 
character. And sin is that which wavers in your soul and 
which you dislike the people finding out about." 

Recorded by Muslim. 

On the authority of Waabisah ibn Mabad (may Allah be 
pleased with him) who said: I came to the Messenger of 
Allah (peace and blessings of Allah be upon him) and he 
said, “You have come to ask about righteousness and 
sinfulness?” I said, “Yes.” He said, “Consult your heart. 
Righteousness is that which makes the soul feel tranguil 
and the heart feel tranguil. And sin is that which makes the 
soul waver and the breast uneasy, even if the people have 
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given you [their] verdict on it and [continue] to give you 
[their] verdict." 

This is a hasan hadith. We have transmitted it in the two 
Musnads of the two Imams Ahmad ibn Hanbal and al- 
Daarimi with a good chain. 


Selected Vocabulary 
ж - “righteousness, piety,” its meaning is discussed in more detail below. 
ey! - “sin, sinfulness” 
«ші - “your self, your soul” 
Ca S —.*youdisliked" 
cadi - *| came" 
ашы — - "consult" 
dil - *your heart" 
chh) - “made tranquil” 
Jo» — -*the chest" 

Takhreej 


These are obviously two distinct hadith that al-Nawawi has put 
together under the title, “Hadith Number 27”. Probably, it is the closeness of 
their subject matters that led him to do this. 

The first hadith from al-Nawwaas ibn Samaan is authentic. It was 
recorded by Muslim, al-Bukhari іп al-Adab al-Mufrad, al-Tirmidhi, al-Daarimi, 
ibn Abu Shaibah, al-Haakim, ibn Hibbaan, al-Baihagi and Ahmad with the 
chain of Muawiyah ibn Saalih from Abdul Rahmaan ibn Jubair ibn Nufair from 
his father from al-Nawwaas. Ahmad, al-Daarimi and others also recorded it 
from Safwan from Yahya ibn Jaabir al-Oaasi from al-Nawwaas. 

As for the second hadith from Waabisah, it seems that al-Nawawi 
combined together Ahmad's narration with al-Daarimi's narration. As noted in 
the text, al-Nawawi has called the second narration hasan and he stated that its 
chain is also hasan.' The statement that the chain of the hadith is hasan seems 
questionable. 

Ahmad, al-Daarimi, Abu Yala, al-Tabaraani and others have all 
recorded something very close to the second narration mentioned by al- 
Nawawi. Their chain is Hammaad ibn Salamah from al-Zubair ibn Abdul 
Salaam from Ayyoob ibn Abdullah ibn Mikraz from Waabisah. 

As ibn Rajab pointed out, this chain has two problems with it that 
makes it a weak narration. The first problem is that the chain is broken between 
Ayyoob and al-Zubair. The second problem is that al-Zubair himself is a weak 


' Al-Haitami (Fath, p. 217) points out that some of the manuscripts say that al-Nawawi declared 
this hadith sahih and stated at the end of the sentence that is chain is jayyid (24), meaning good 
or excellent. 
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narrator. Al-Daaraqutni stated that al-Zubair narrated hadith which are 
rejected.' In Majma al-Zawaaid, al-Haithami recorded this hadith and stated 
afterwards, “Recorded by Ahmad and Abu Yala. Its chain contains Ayyoob ibn 
Abdullah ibn Mikraz. Ibn Adi said about him, ‘His hadith are not 
corroborated.’ Ibn Hibbaan [though] considered him trustworthy (thigah).”” 

Ahmad has also recorded it through the chain of Affaan from 
Hammaad ibn Salamah from al-Zubair ibn Abdul Salaam from Ayyoob; but al- 
Zubair did not hear it from Ayyoob. Al-Tabaraani and al-Bazzaar also record it 
from Muawiyah ibn Saalih from Abu Abdullah Muhammad al-Asadi from 
Waabisah. The problem with this chain is that Abu Abdullah is an unknown 
narrator. 

The hadith has supporting evidence in a narration found in Ahmad, al- 
Tabaraani and al-Baghdaadi’s Tareekh Baghdaad with the chain Zaid ibn 
Yahya al-Dimishqi from Abdullah ibn al-Ala from Muslim ibn Mishkam from 
Abu Thalaba. Abu Thalaba said he came to the Prophet (peace be upon him) 
and asked him, “Inform me what is permissible for me and what is forbidden 
for me.” The Prophet (peace be upon him) then told him, “Righteousness is 
what makes the soul feel calm and the heart feels tranquillity with it. Sin is that 
for which the soul does not feel tranquil and the heart does not find tranquillity, 
even if the people who give religious verdicts had given you a religious 
verdict.” All the narrators in that chain are well-known and trustworthy, and 
the chain is considered sahih, as stated by Khaldoon al-Ahdab.’ 
| Al-Tabaraani has yet another chain from Baqiyyah ibn al-Waleed from 
{ Ismaaeel ibn Abdullah al-Kindi from Taawus from Wathilah. However, 
 Ismaaeel is weak. 

The conclusion, therefore, based on the numerous different chains and 
corroborating evidence, is that the hadith of Waabisah is hasan lighairihi.” 
This was the conclusion of al-Suyooti, al-Albaani? and ibn Muhammad.” Al- 
Hilaali concludes that the hadith is sahih’ although this seems a bit much. 
Allah knows best. 

















! Ibn Rajab, Jaami, vol. 2, p. 94. 

? Ali ibn Abu Bakr al-Haithami, Majma al-Zawaaid (Beirut: Dar al-Fikr, 1992), vol. 1, p. 424. It 

is not unusual to find ibn Hibbaan considering a narrator trustworthy while others consider him 

weak. 

3 Khaldoon al-Ahdab, Zawaaid Tareekh Baghdaad ala al-Kutub al-Sittah (Damascus: Dar al- 

Qalam, 1996), vol. 6, pp. 481-482. This authentic chain confirms the meaning of the hadith of 
Waabisah to be correct or sahih. However, that in itself does not make the hadith of Waabisah 
authentic. This is a point that many authors seem to neglect. There are weak and even fabricated 

hadith whose meanings are sahih because they can be proven by the Quran or authentic hadith. 

— That by itself, though, definitely does not make those weak or fabricated hadith authentic. 

- * Hasan lighairihi (“hasan due to others”) means that the hadith by itself is weak but due to 

~ supporting evidence it is raised to the level of hasan. 

E^ Al-Suyooti is quoted in al-Munaawi, vol. 1, p. 495; Al-Albaani, Saheeh al-Jaami, vol. 1, p. 

1 224. They do not have the entire hadith but it is the hadith of Waabisah. 

; $ Ibn Muhammad, p. 165. His complete discussion (as relied upon here) is found on pp. 165-167. 
T Al-Hilaali, Eeqaadh, p. 375. 
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General Comments About the Hadith 


This is another important and comprehensive hadith of the Prophet 
(peace be upon him), wherein he has explained the essence of righteousness 
and sinfulness. 


About the Narrator (I): al-Nawwaas ibn Samaan 


Al-Nawwaas ibn Samaan was a Companion of the Prophet (peace be 
upon him). He, accompanying his father, met the Prophet (peace be upon him) 
with a delegation of his people. He lived in Madinah for one year to learn from 
the Prophet (peace be upon him). He was one of the aAl al-Suffah (the poor 
Muslims who lived in the Prophet's mosque). In Sahih Muslim he is recorded 
to have said that the only thing that kept him from emigrating to Madinah was 
his need or want to ask the Prophet (peace be upon him) questions. Those who 
emigrated to Madinah did not ask the Prophet (peace be upon him) many 
questions due to the general disapproval of asking too many questions. Hence, 
only those who came from outside Madinah were free to put questions to the 
Prophet (peace be upon him). 

After the death of the Prophet (peace be upon him) he lived in Greater 
Syria. Seventeen hadith have been recorded on his authority. Muslim recorded 
three of them. 


About the Narrator (II): Waabisah ibn Mabad 


Waabisah ibn Mabad and visited the Prophet as part of a delegation in 
the year 9 A.H. He was well-known for his gentleness and his tendency to cry a 
great deal. 

Eleven hadith have been recorded on his authority. 


*Righteousness is good character." 


Ibn Uthaimeen explains this portion of the hadith to mean that good 
character is one aspect of righteousness.! However, this does not seem to 
capture the essence of the Prophet's statement. It seems, instead, that the 
meaning of this phrase is similar to the meaning of the phrases discussed 
earlier, “The pilgrimage is Arafah,” and “The religion is naseehah." The 
meaning here is, “The main or essential aspect of righteousness is good 
character.” 

As noted below, depending on how one understands the meaning of the 
word birr (“righteousness”), the hadith could be left in its literal sense. The 


' Ibn Uthaimeen, Sharh Riyaadh, vol. 6, p. 183. 
? Cf, ibn Daqeeq al-Eid, Sharh, p. 72. 
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religion is truly and completely *good character" in the sense explained 
below.’ 


The Meaning of a/-Birr (“Righteousness”) 


The word birr is used in two senses. The first is treating others in a 
good fashion. In particular, one should treat one's parents in a good manner. 
This is known as birr al-waalidain. The word, though, is used in a more 
general sense to behave well toward anyone, not just one's parents. 

Sometimes the word birr is used in conjunction with the word taqwa. 
For example, Allah says in the Quien; 


LL 
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*Help you one another in al-birr ind al-taqwa" (al-Maaidah 2). Ibn Rajab 
states that in this verse al-birr refers to dealing with others while al-taqwa 
refers to dealing properly with Allah by obeying His commands.’ 

If this is the usage intended by Prophet (peace be upon him) in this 
particular statement, then the hadith must be understood to mean, “Good 
character is essential to righteous dealings with others.” 

The second sense in which birr is used refers to all acts of worship and 
obedience to Allah, both inward and outward. This usage is found in the 


following verse of the Quran, 
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! The importance of good character has been discussed in the commentary to Hadith Number 17. 
The attempt here will be to stress or discuss what was not discussed earlier. By now the reader 
has probably already noted how many of the hadith in this small collection are related to the 
behavior and character of a believer. This should not come as a surprise. In fact, ibn al-Qayyim 
once stated, “All of the religion is behavior and character (khuluq). What increases you in [good] 
behavior, increases you in your religion.” See ibn al-Qayyim, Madaarij, vol. 2, p. 294. It is 
important to note that ibn al-Qayyim was referring to the wider concept of kAuluq, as explained 
above in the commentary, and not the narrow concept that is commonly held, namely that khuluq 
is only considered one's behavior toward others. à 

? [bn Rajab, Jaami, vol. 2, p. 98. But then ibn Rajab said that it is possible that al-birr here 
means performing the obligatory deeds while.ai-taqwa refers to staying away from the forbidden 
acts. The next part of the verse states, “But do not help another in al-ithm or al-udwaan.” Ibn 
Rajab states that al-ithm (e3Y!) could be in reference to sins a person commits while al-udwaan 
(С 5247) is in reference to doing wrong to others. Then he states that another possibility is that al- 
ithm refers to what is a sin in and of itself, such as drinking alcohol, fornication and so forth. In 
that case, al-udwaan refers to going beyond the limits of what is permissible in the Shariah. He 
gives the example of killing both those who one is allowed to kill as well as those one is not 
allowed to kill in executing the punishment of retaliation. 
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“It is not al-birr (piety, righteousness) that you turn your faces toward east or 
west [in prayers]; but al-birr is [having] belief in Allah, the Last Day, the 
angels, the Book, the prophets, and giving one’s wealth, in spite of love for it, 
to the kinsfolk, to the orphans, to the poor, to the wayfarer, to those who ask 
and to set slaves free; [it also includes those who] establish the prayer, give the 
zakat, fulfill their covenant when they make it, and who are patient in extreme 
poverty and ailment and at the time of fighting. Such are the people of the truth 
and they are the pious” (al-Baqara 177). 
If this is what the Prophet (peace be upon him) meant in this hadith, it 
can be understood as, “Righteousness is good khuluq,” in the general sense of 
khuluq as explained below. 


Conclusion Concerning the Meaning of the First Phrase 


In these two hadith, al-birr is juxtaposed with “sin”. So, it seems clear 
that the meaning of al-birr in this sentence is “righteousness.” Therefore, either 
the Prophet (peace be upon him) meant, “Righteousness is good character,” or 
he meant, “The most essential aspect of righteousness is good character.” 
When one keeps in mind the all-essential nature of khuluq in Islam (which is 
discussed below), either of the two possibilities are plausible. Allah knows 
best. 


The Meaning of al-Khuluq (“Character”) 


Throughout the history of Islam, the word khuluq has been defined in 
different ways. For example, ibn Miskawaih has given the following as a 
definition for khulug, 


It is a situation of the soul that calls it to perform certain deeds 
without any thought or pondering. This situation can be 
divided into two parts. One part is that which is naturally in a 
person from the time of his creation, like the person who 
becomes angry at the slightest provocation... Another part is 
that which is achieved through customary performance and 
practice. At first, it might be with pondering and thought but 
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the person continues those acts until they become part of his 
being and nature.’ 


Al-Ghazzaali and al-Isfahaani have given definitions that are similar to the 
above.” 

Al-Hulaibi points out that their definitions have some common defects, 
most importantly, that they neglect any aspect of intent in the deeds. They state 
that deeds come about without any thought or consideration on the part of the 
doer.’ That is not quite correct, for if that were the case, there would be no 
reward from Allah as those deeds were done without any intention. The 
intention behind the deeds is definitely there, even if is an intention that does 
not take much thought or wavering in the mind. 

Al-Hulaibi also points out that these definitions of khuluq, in general, 
neglect the actual deeds that are performed. They have made kAuluq like a state 
of mind that is independent of the deeds that are performed. Indeed, such was 
specifically stated by al-Ghazzaali^ Ibn al-Qayyim, оп the other hand, sees 
khuluq as being made up of knowledge, will and action. Actions are the result 
of the knowledge and will possessed by a person.? 

In conclusion, one’s khuluq is a combination of understanding, 
intention and deeds, with the last two aspects playing the most important role. 
If a person has good intentions followed by good deeds, it is said that he has 
good character or good morals. If a person has bad intentions followed up by 
evil deeds, it is said that he has bad character or bad morals. 


The All-Inclusive Nature of Khulug 


Among many Muslims today, there is a misconception concerning 
khulug. If a person is kind, nice and sweet, they say that he has a good 
character or khuluq. They may say this even if the person does not pray or fast, 
for example. One may even hear the statement, “He does not pray but he has a 
good character.” This demonstrates a lack of understanding of the Islamic 
concept of khuluq and its all-inclusive nature. 

Khuluq is often divided into three categories: khulug (behavior) with 
respect to the Creator, khuluq with respect to other humans and khuluq with 
respect to oneself. Two other categories should be added to the commonly 
mentioned three categories: khuluq with respect to all the other creatures that 
Allah has created, and khulug with respect to the Earth and all of its natural 
resources. These last two, although sometimes neglected, also have guiding 
principles that are taught by the religion of Islam. 


! Quoted in Ahmad al-Hulaibi, A/-Masooliyah al-Khulugiyah wa al-Jazaa alaiha (Riyadh: 
Maktabah al-Rushd, 1996), p. 17. 

? Quoted in al-Hulaibi, pp. 17-18. 

3 Al-Hulaibi, p. 19. 

* As quoted in al-Hulaibi, p. 19. 

5 See ibn al-Qayyim, al-Tibyaan fi Aqsaam al-Quran, p. 135. 
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All of these categories comprise a person's khulug. For a person to 
have good khulug, as stressed in many hadith of the Prophet (peace be upon 
him), he must have good khulug with respect to all of the different categories 
of khuluq. It is not sufficient to be good in one category and then fail with 
respect to the other categories. 

The most important category of khulug is behavior with respect to the 
Creator. Ibn Uthaimeen states that this category is made up of the following 
three necessary аѕресіѕ:! 

(1) One must sincerely believe in whatever Allah has revealed without 
any doubt or wavering. Allah has said in the Ouran, 

2 Wa 3, эЖ 0,2 
бы $i о ЗА 5 
“And who is truer in speech than Allah?” (al-Nisaa 87). For example, when 
Allah makes a statement about the Day of Judgment, about what will happen to 
this creation at that time, about the rewards of Paradise and the punishment in 
Hell, the believer believes in them completely and has no doubt about them, 
even those these are all maters that are beyond the realm of human experience. 
This acceptance and belief is part of good behavior toward Allah. 

(2) One must accept the commands of Allah and do his best to fulfill 
them in his life. Obviously, it is good behavior toward the Creator that when 
He commands a person to do something, the person does it; and when He 
commands a person to refrain from something, the person does so. The person 
does not reject or arrogantly refuse to obey what Allah has commanded. 

Included in this is the attitude toward obedience. The person not only 
obeys Allah but does so willingly with an open heart. 

On this point, ibn Uthaimeen gives an example of the prohibition of 
interest (riba). He says that a believer (in other words, the one who behaves 
toward Allah in the proper manner) accepts that command with an open heart 
and with full submission. He has no problem submitting to that command. 
However, the non-believer (the one who is not behaving properly toward 
Allah) has difficulty accepting that He becomes uneasy and will find any 
means to get around that prohibition, because he knows that interest is easy 
money without any risks involved. This person is lacking in his behavior 
toward Allah. 

In returning to the example mentioned above, if a person is not 
performing the prayers, then he is demonstrating bad behavior toward Allah. 
How could one say that he is a person of good character when his behavior is 
so deficient toward his Creator and Lord? Is it of much significance that he is 
behaving well toward other human beings while completely ignoring the One 
who created him and gave him all of his abilities? This person is missing the 
most important ingredient that makes up good character. 


! The following discussion is loosely based on Muhammad ibn Uthaimeen, Makaarim al- 
Akhlaaq (published by Khaalid Abu Saalih, 1996), pp. 16-31. 
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(3) One should bear Allah’s decrees with pleasure and patience.’ Not 
everything that occurs to a human in this world is pleasing and joyful. Allah 
tries humans through various means. It is part of proper behavior toward Allah 
that one have patience with what Allah has decreed by His wisdom. In other 
words, one refrains oneself from doing anything that is displeasing to Allah 
while going through such trials. Even better than that is to realize that what is 
occurring is according to Allah’s wise plan. In that case, one will be pleased 
with everything, “good” or “bad”, that he encounters in this world. 

The second category of khuluq is behavior toward other humans,’ 
including being kind, generous, persevering and forgiving toward others. It also 
includes refraining from harming others. Greeting one’s brother with a smiling 
face is also part of good behavior as it immediately brings joy and happiness to 
others. 

This aspect of good character should not be ignored. Such behavior is 
pleasing to Allah and it is pleasing to Allah’s creatures. Indeed, responding to 
bad character with good character is one of the greatest ways to bring the hearts 
of individuals рене: Allah = їп Ше Quran, 
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"The good deed and the evil deed cannot be equal. Repel [the evil] with [a 
deed] that is better. [If you do that] then verily he, between whom and you 
Шеге was enmity, (will become) as though he was a close friend" (Fussilat 
34). 

The third category is good behavior toward one's own soul* A 
person's soul has a right upon him to treat it kindly and to do what is best for it. 
A person should do what he can to keep his soul from being destroyed. This is 
achieved by exerting oneself to do what is pleasing to the Lord. An important 
aspect is to seek and attain knowledge necessary to know the Straight Path. 

The fourth category is good behavior toward all other living creatures 
on earth as well as all that Allah has placed on this earth. The behavior toward 


! This is the heading that ibn Uthaimeen (Makaarim, p. 22) has given this concept. As was 
discussed in the commentary to Hadith Number 19, it is obligatory to bear with patience what 
Allah has decreed for a person. But it is even better to accept with pleasure what Allah has 
decreed for a person. For more details, see the previous discussion. 
? This category can be further divided into what is obligatory and what is recommended. Many of 
the aspects that fall under this category are discussed in the commentaries to other hadith of this 
collection, in particular Hadith Number 15. 

3 That verse is stating a general principle that may not occur at all times, as the verse following it 
clearly demonstrates. 
“It is strange that ibn Uthaimeen did not discuss this third category at all. Taataay (p. 227) 
mentioned it but just in passing. 
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these creatures is closely related to one's behavior toward Allah and even other 
humans. This fact was not lost on the early Muslims as can be seen in the 
statement of al-Fudhail ibn Iyaadh, *By Allah, it is not allowed for you to harm 
a dog or a pig without just cause, how then can you harm a Muslim?”! 

Al-Ruhaili states that the one who is closest to Allah will also be the 
one who is furthest away from doing wrong to any of Allah’s creation. If one 
behaves in a good manner toward Allah, he should then behave in a good 
manner toward all of Allah’s creation, as Allah has not created anything 
without a purpose or a wisdom to it. 

Al-Ruhaili gives the following guidelines with respect to how one 
should treat animals and other creation of Allah. First, one must abide by the 
laws of Allah and must behave properly without doing any wrong to any part of 
the creation. Second, one must use them and benefit from them only in ways 
that are permitted by the shareeah, without any excess or extreme. Third, if one 
must interact with such creations of Allah, he must learn how he is supposed to 
behave toward that creation according to the shareeah. Fourth, the person must 
have a strong feeling that such creatures or creation are all part of the creation 
of Allah and that, in general, they must be considered things that are submitting 
to Allah and His purpose. He must realize that Allah has said about these other 


parts of His creation, 
& 
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“The seven heavens and the WA ài all that is therein glorify Him. There is 
not a thing but glorifies His praise, but you understand not their glorification. 
Truly, He is ever forbearing, oft-forgiving” (al-Israa 44). In this sense, all 
things are deserving of respect and proper behavior. Fifth, the Muslim must 
realize that all what is in the heaven and the earth has been created for his use, 
as Allah says, for example, 


ae oii 3 ит 


“Не (Allah) is the one who created for you all that is in the earth” (al-Bagara 
29). This, however, is a great responsibility. It is now upon the Muslim's 
shoulders to use those resources properly and in a beneficial manner, and not 
waste them, destroy them or use them in a way that is harmful. Finally, the 
Muslim should realize that his worldly needs are met through all of these 
creatures and resources created by Allah.” 


^3 


! Ouoted in al-Dhahabi, Siyar, vol. 8, p. 427. 
? Cf., Abdullah al-Ruhaili, al-Akhlaaq al-Faadhilah: Qawaaid wa Muntaaliqaat li-ktisaabahaa 
(Published by its author, 1996), pp. 91-93. 
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All of the above categories have some minimum levels that one must 
achieve. These are the obligatory acts related to each category. For example, 
that would include the minimum rights of brotherhood due the other members 
of the Muslim community. Beyond that are other levels that one could try to 
achieve but they are not obligatory. 


How to Attain Good Character 


A person is born and grows with certain characteristics and qualities. If 
these are good characteristics, the person should be thankful to Allah that Allah 
has placed those qualities in him. He should continue to use those qualities for 
the sake of Allah. These natural good qualities are a great blessing from Allah. 
They are with the person at all times and, in general, they flow from him 
without much effort or concentration. 

If a person naturally has some bad qualities, such as a quick temper or 
miserliness, they can be changed. Bad qualities are not necessarily fixed or 
permanent. If that were the case, Allah would not oblige Muslims to have good 
character since there would be no means to develop such character. 

By effort, practice and constant self-reminder, a person can change his 
character and behavior. He can choose a character that he wishes to have, such 
as remaining calm instead of being quick-tempered. He can work on himself 
until practice and effort manifest into a good nature and character. 

Ibn Uthaimeen offers the following means by which one may improve 
his character: 

First, the person should study the Quran and hadith to understand 
exactly how important good character is. Upon seeing this, the person should 
be moved to strive for having good character. It will become utmost on his 
mind and he will do whatever he can to achieve it. 

Second, the person should try to be in the company of people of good 
character. It is not easy to have good character when the surrounding people 
are of bad character. In the midst of people of good character, one learns from 
their example and behavior. Furthermore, their good character passes on to the 
people around them. For example, it is much easier to get mad when others are 
mad than when the others remain calm, peaceful and, in addition, try to calm 
the person down himself. The influence of one's associates and friends was 
clearly indicated by the Prophet (peace be upon him) when he said, 


Jes o^ e$ als d cuo le fori 
“A person is on the religion of his close friend. Therefore, you should look to 
see [that is, be careful about] who you take as a close friend."' 


! Cf, ibn Uthaimeen, Makaarim, pp. 32-35. 
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Third, the person should consider the negative results of bad character. 
In this life, bad character can lead to grave conseguences, including the break 
up of one's family or friendships. In the Hereafter, it can be displeasing to 
Allah who may punish the person for his behavior. When a person seriously 
considers these matters, this should be a strong incentive for him to change his 
ways. 

Finally, the person should always try to keep in mind the example of 
the Prophet Muhammad (peace be upon him), whose character was par 
excellence. The person should try to emulate the Prophet in his behavior as 
much as possible.” 

In addition to what ibn Uthaimeen wrote, one should also force oneself 
and train oneself to do the acts associated with good character. For example, if 
a stingy person wishes to become generous, he should begin by forcing himself 
to give to others little by little. Slowly but surely, he will begin to realize that 
his world is not going to come to an end if he gives charity to others. His heart 
begins to accept that reality and over time he truly becomes generous. 

A factor that ibn al-Qayyim stresses that would help one in changing 
behavior and character is the fear of Allah. Ibn al-Qayyim stated that fear of 
Allah and being conscious and dedicated to one's noble purpose are the 
foundations for all of the excellent characteristics and manners that one should 
possess.) It follows, then, that improving those two primary traits in one's soul 
should lead to a great improvement in one's character and personality. 

Finally, the person should turn to Allah, as always, to seek Allah's help 
in becoming a person of good character. It is recorded by Ahmad in different 
narrations from both ibn Masood and Aisha that the Prophet (peace be upon 
him) used to say, 


*O Allah, You made my physical being beautiful, so [also] make my character 
beautiful." 


This last point is of extreme importance. Everyone should realize that 
good character is truly a great gift from Allah and it is only Allah who can 


! Recorded by Ahmad, Abu Dawood and al-Tirmidhi. According to al-Albaani, it is sahih. See al- 
Albaani, Saheeh al-Jaami, vol. 2, p. 1114. 

? This is an aspect that many people today seem to overlook. There is a lot of talk about following 
the sunnah but the sunnah is not simply the number of prayers in a day, fasts in a month, length 
of one’s clothing or style of dress. The sunnah is much more than that. As was noted earlier, the 
Prophet (peace be upon him) was sent with the most excellent morals and behavior. This is an 
outstanding and necessary part of his mission. This is an extremely important part of his sunnah 
that everyone should try to emulate. 

? [bn al-Qayyim, al-Fawaid, рр. 210-211. 

^ Recorded by Ahmad. The hadith is either sahih or hasan. See al-Arnaoot, et al., vol. 6, p. 374. 
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bestow such a gift. Thus, the Prophet (peace be upon him) also used to make 
the following supplication, 


O ja y GE д2 D Lars GY GSD дау Әз. ЫЫ 
ety uc us 


*Guide me to the best manners, no one [can] guide to the best of them but You. 
And turn me away from evil manners, no one [can] turn me away from them 
except You." (Recorded by Muslim.) 


How Does one Know if He Has Good Character? 


The first source for knowing proper manners and good character is the 
revelation from Allah. In the Quran and sunnah, many qualities are stated and 
shown to be praiseworthy. The blameworthy qualities are also pointed out in 
numerous verses and hadith.! A person should go to those verses and hadith 
and judge himself in the light of those teachings. 

What about particular deeds? What about deeds that are not 
specifically covered in the Quran and sunnah? How can he judge his own deeds 
on a day-to-day basis and discover whether they are of good character or not? 
Al-Teebi has brought together two hadith that offer an answer to this question. 
In one hadith, the Prophet (peace be upon him) said, “Righteousness is good 
character.” In the other hadith, he said, “Righteousness is that concerning 
which the soul feels tranquil and the heart feels tranquil.” So, good behavior is 
that behavior concerning which the soul is at rest and pleased.’ 

Therefore, whenever a believer performs a deed or is considering doing 
an act, he should study that act. If he finds that his soul is at rest with that act, 
he will realize that the act is an act of good and proper character. Similarly, if 
the believer thinks about an act and his soul feels very good about that act, he 
should perform it as it is part of the good character that every Muslim should 
try to possess. 


' There are numerous books available that have combined together such verses and hadith. These 
should be studied to understand the true good character of a believer. Two such works by al- 
Khizindaar and al-Maidaani have already been referred to in this work. 

? Cf., al-Teebi, vol. 10, p. 3233. 
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“Sin is that which wavers in your soul and which you dislike the people 
finding out about.” 


Ithm (è!) or sin is defined as an act for which its performer is deserving 
of blame and censure.' Al-Haitami states that it encompasses every form of evil 
deed, whether large or small.’ 

In this hadith, the Prophet (peace be upon him) gave two very 
important signs of a sin. The first sign is a completely internal sign within the 
human being. It is the feeling of the soul with respect to that act. The second 
sign is also regarding an internal feeling but deals with the outward reaction to 
the act itself. 

Sin causes an otherwise wholesome soul to be uneasy and troubled. 
The soul is unhappy and worried about sin and its consequences. It cannot rest 
with the idea of committing a sin. 

The soul also hates that anyone should find out about the sin that it has 
committed. The commentators on this hadith stress that the meaning of “the 
people” in this hadith is the respected or religious people. The hadith is not in 
reference to all or any people. In other words, sin is that act which a person 
wishes the people he respects or the religious people should not witness. There 
are some people whose opinions simply do not matter when it comes to sin. For 
example, a person does not care if other evildoers see him commit a sin. They 
may not have much effect on him. They are all doing the same and their 
opinion is not worth much in his eyes. However, it is from the people that he 
respects and the people of honor that he would wish to hide his sins and bad 
deeds.” 

Al-Haitami also points out that what is meant here are the deeds that 
one does not wish others to know about from a religious and moral point of 
view. He says that there are some deeds that one may not wish others to know 
about out of extreme shyness, embarrassment, custom and so forth. These are 
not necessarily sins. This is not what this hadith is referring to. It is referring to 
the acts that one’s conscience feels bad about because the soul feels that they 
are morally wrong. 

These are the two signs of a sin. These signs occur because a person is 
naturally disposed to favor what leads to good results and avoid what leads to 
negative results. However, sometimes one's desires overtake a person, making 
him blind and dumb, and he does something even though he knows that the 
results can be very negative. When a Muslim commits fornication, for example, 
he knows that the result in this life could be the legal punishment while the 
results in the Hereafter could be the Hell-fire. The soul realizes that fact and, 


! This is the definition given by al-Qurtubi, as quoted in Sultaan, p. 239. 
? Al-Haitami, Fath, p. 215. 

3 Cf, al-Haitami, Fath, p. 214. 

* Al-Haitami, Fath, p. 214. 
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even though the person committed the sin, his soul cannot rest due to the 
negative consequences that it can expect from that act. 

Similarly, the soul is naturally inclined to being pleased when people 
witness its good deeds and being saddened when people witness its evil deeds. 
It is this natural inclination, al-Haitami points out, that leads many people to be 
destroyed by the disease of al-riyaa (doing praiseworthy deeds for the sake of 
being seen by people instead of for the sake of Allah).' Therefore, when a 
person does not wish to have people see him perform an act, he, in his soul, 
knows that such an act must be sinful.’ 

It seems clear from the hadith that if a person’s conscience does not 
feel bad about a deed and he does not mind that the deed be seen by others, it 
must not be a sin. It should, in fact, be either a permissible deed or a good deed. 
On the other hand, if a person has a doubt about an act, feels uneasy about a 
deed and hates for others to see it, then he should know for certain that that act 
is a sin. 

But the following question now arises: Is just one of these two signs in 
itself an indication of a sin or are the two together at the same time a sign that 
an act is a sin? 

Based on the second hadith of Waabisah, the bad feeling in the soul is 
enough of a sign for it to be clear that an act is a sin. In other words, both signs 
do not need to be present. It seems—- and Allah knows best— that the second 
sign mentioned here emphasizes or further indicates that the act is a sin. Al- 
Haitami states that it is a necessary consequence of the first sign. In other 
words, by necessity, some say, if a person feels uneasy about a deed, it will be 
a deed that he does not wish to have others see.? 


He said, “You have come to ask about righteousness and sinfulness?" 


This is one of the many miraculous acts of the Prophet (peace be upon 
him). Allah had informed him what Waabisah was coming to ask him about. 
Waabisah had not previously talked to the Prophet (peace be upon him) about 
this matter. In the narration in Ahmad, it states that the Prophet (peace be upon 
him) asked Waabisah to come forward and he came and sat with his knees up 
against the Prophet’s knees. The Prophet (peace be upon him) told him, “Shall 
I not inform you of what it is you are going to ask me?” 


' Al-Haitami, Fath, p. 215. 

? The obvious exception to this is where a person performs what is clearly a good deed but does 
not want people to see it to ensure that the act was solely for the sake of Allah and not for show. 

? Al-Haitami, Farh, p. 215. 

* Cf, al-Haitami, Fath, p. 215. 
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“Consult your heart.” 


This is one of the many verses and hadith that demonstrate the 
importance of the heart and its purification. The heart is the true key to one's 
salvation. Allah says in the Quran, quoting a prayer of the Prophet Abraham 
(peace be upon him), 


Bras rar 


^^ 


* And disgrace me not on the day [when all creatures] will be resurrected. That 
Day whereon neither wealth nor sons will avail, except him who brings to 
Allah a clean heart” (al-Shuaraa 87-89). 

This hadith demonstrates one of the functions of the heart that is filled 
with faith and knowledge. This is the heart that is alive and healthy. Ibn al- 
Qayyim once wrote, 


Whenever the heart becomes stronger these attributes [of 
loving what is good, hating what is evil and so forth] become 
even stronger. If its life is weakened, these attributes are 
weakened. The sound, live heart, if it is faced with evil, flees 
from it by its own nature and hates that evil. This heart does 
not turn to it at all; as opposed to the dead heart which does not 
distinguish between good and evil. As Abdullah ibn Masood 
said, “Destroyed is the one who does not have a heart that can 
recognize what is good and recognize what is evil.” 


“Righteousness is... And sin is...” 


In this hadith, the Prophet (peace be upon him) stated, “Righteousness 
is that which makes the soul feel tranquil and the heart feel tranquil. And sin is 
that which makes the soul waver and the breast uneasy.” The Prophet (peace be 
upon him) mentioned both the soul and the breast, implying the heart. 
Obviously the two go hand and hand but are stated sequentially for emphasis. 

Ibn Rajab states that this part of the hadith is evidence that Allah has 
created humans with a natural disposition to know the truth, be comfortable 
with it and accept it. The undistorted soul loves the truth and despises its 
opposite. This conclusion is supported by many verses and hadith. For 
example, the Messenger of Allah (peace be upon him) stated that Allah has 
said, 


! Muhammad Ibn al-Qayyim, /gaatha al-Luhfaan min Masaid al-Shaitaan, (Cairo: Mustafa al- 
Babi al-Halabi, n.d.), vol. 1, p. 27. 
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“T created all of My slaves with sincere devotion to One God alone. But the 
devils came to them and drew them away from their religion." (Recorded by 
Muslim.) 

It seems it is not solely a matter of natural disposition that is at work 
here. This feeling in the heart, as al-Baitaar states, is not based on desires or 
lusts. Instead, it is based on the foundation that Islam has put into the heart of 
the believer. It is based on the belief in Allah as well as knowledge of what is 
permissible and what is forbidden. Likewise, it is based on taqwa which is in 
the heart. When these aspects are present in one's heart, it is not surprising that 
the heart can act as a kind of filter. It can then distinguish good from that which 
is evil. 


"even if the people have given you [their] verdict on it and [continue] to 
give you [their] verdict." 


In Arabic, this expression stresses the fact that the people have given 
this verdict again and again. 

What this means is that even though the people have given a person a 
religious ruling or many religious rulings that an act is permissible, it still may 
be a sin if the person feels uneasy about it. In this case, for example, the people 
may not object to the act but the person himself does. Therefore, he should still 
abstain from it as it is a sin for him. 

It should be noted that this is the case if the person giving the ruling 
does not have any strong evidence to support his conclusion. Perhaps, the 
ruling is simply based on opinion or desires. In that case, the Muslim should 
not listen to the ruling. 

If the one rendering a judgment has support for his ruling, then the 
Muslim must follow him unless he has stronger evidence against that 
conclusion. If he has no such evidence, then he follows the legal verdict. Ibn 
Rajab gives the examples of breaking one's fast while traveling or sick and 
shortening one’s prayer while traveling. He said that some of the ignorant 
people do not feel comfortable doing these practices although there is sound 
evidence for their legality.” 


Are These Principles General for Everybody and All Deeds? 


In the hadith of al-Nawwaas, the Prophet (peace be upon him) told him 
that sin is what makes the soul uneasy and which one does not want people to 
see. In the hadith of Waabisah, the Prophet (peace be upon him) told him to 


' Al-Baitaar, p. 164. 
? Ibn Rajab, Jaami, vol. 2, p. 102. 
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consult his heart for righteousness makes the soul tranguil and sin makes the 
soul uneasy. Are these general principles that anyone can apply and are they 
for all deeds? For example, can a person commit a sin, such as drinking 
alcohol, and then argue that it is not sinful since his soul is at rest with it and he 
does not mind if people see him doing it? 

Al-Banna expressed the opinion that the rulings in these hadith were 
specific to both al-Nawwaas and Waabisah.' This is the view that has been 
attributed to al-Ghazzaali.’ From a legal theory point of view, this opinion 
seems untenable. Except for the statement, “Consult your heart,” everything 
that the Prophet (peace be upon him) said was in a general sense and there is no 
evidence to restrict it to the individual personalities involved. 

Al-Haitami states that such advice is only to be given to someone like 
Waabisah, who the Prophet (peace be upon him) knew to be a person of faith 
and understanding. Al-Haitami further states that the Prophet (peace be upon 
him) must have been inspired by Allah to know what kind of person Waabisah 
was to give him such advice. This, in fact, was the practice of the Prophet 
(peace be upon him), who would speak to everyone according to their level of 
understanding and he would give everyone their proper respect.’ 

Ibn Uthaimeen, like al-Haitami, does not say that the instruction here is 
simply for al-Nawwaas and Waabisah. He states that it is for the true believers 
and not the evildoers.’ Allah gives the believers light in their hearts and they 
are negatively affected by any sin they commit. On the other hand, evildoers 
are not very much affected by their sins. It is not important to them that people 
know about their sins. In fact, they perform them openly and they do not care. 
Even if people did not originally know about their sins, they will make it a 
point to tell them about their exploits. Ibn Uthaimeen cites the example of 
those today who travel from Muslim lands to the lands of the disbelievers and 
then retum giving accounts of all the sins they committed in those foreign 
lands. 

The Quran explains why these evildoers take such a stance. They have 
been so blinded by their lusts, desires and Satan, that they are pleased with 
their evil deeds. Allah says in the Quran, 


e^ Aw ^4 RT oL o GAME. GM oF Rew AA ж-қ ^^ 
мадым 55 te. ud " a = 
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' Al-Banna, vol. 19, pp. 33-34. Most commentators did not mention this view. 

? See al-Mudaabaghi, p. 216. 

3 Al-Haitami, Fath, p. 217. 

^ Evildoers here implies the people who commit sins, including even large sins, on a regular 
basis. Probably, “evil-livers” would be a better way to express the term. 

> Ibn Uthaimeen, Sharh Riyaadh, vol. 6, pp. 268-269; also see pp. 183. 
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“Ts he, then, to whom the evil of his deeds is made fair-seeming, so that he 
considers it as good, (equal to one who is rightly guided)? Verily, Allah sends 
astray whom He wills and guides whom He wills” (Faatir 8). The ruling of this 
hadith would not apply to such people whose moral conscience has become so 
dead and whose straying from the Straight Path is so great that they either 
cannot recognize what is evil or good, or that they believe what is clearly evil 
to be good. 

Therefore, this principle explained in the hadith cannot be considered 
general for anyone to apply. This is a teaching that is specifically for those who 
are true believers and who are knowledgeable of the shareeah. 

Even in the case of a true believer, one must ask as to what kinds of 
deeds is this principle to be applied. Al-Sindi has given one of the best answers 
to this question by stating that deeds are of three types:' 

The first type of deed is one that is clearly good or permissible based 
on evidence from the Quran and sunnah. In this case, the person should feel 
free to perform that deed even if he feels some uneasiness in his soul. In this 
case, he must recognize that there is some shortcoming in his heart or, perhaps, 
Satan has been able to confuse him about a deed that is clearly permissible. 

This principle is based on some examples that occurred during the time 
of the Prophet (peace be upon him) himself. There were occasions in which the 
Prophet (peace be upon him) told his Companions to perform a deed or he 
himself performed a deed as an example, but the Companions did not perform 
the deed because they felt some uneasiness in their hearts concerning it.’ In 
such cases, one ignores these feelings and follows what is firmly established in 
the Quran and sunnah, just as the Prophet (peace be upon him) ordered his 
Companions to do. 

The second type of deed is those that are clearly sinful according to the 
Quran and sunnah. This type of deed must be avoided. It is a sin regardless of 
whether the person feels bad about performing it or does not care if others see 
him performing it. Once again, the person must realize that he is facing a 
problem from within. There must be some disease in his heart that is not 
allowing his soul to feel the evil of that sin. He should examine himself, as this 
is a clear sign that there is something may be wrong with his faith. 

With respect to these first two categories, the principle is that the 
shareeah rules. A person must give up his own inclinations or feelings for what 
has been stated in the shareeah. This is clear from the following verses of the 
Quran: 


' The three categories are from Sindi, Sharh al-Arbaeen, p. 91. He lists the three categories but 
without any explanation. 

2 For example, at the time of the signing of the Truce of Hudaibiyah, the Prophet (peace be upon 
him) ordered the Companions to slaughter their sacrificial animals and remove themselves from 
the inviolable state of the pilgrimage. However, they hesitated to do so and did not feel right 
about doing so. See ibn Rajab, Jaami, vol. 2, p. 102. That incident was recorded by al-Bukhari. 
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“Tt is not for a believer, man or woman, when Allah and His Messenger have 
decreed a matter that they should have any option in their decision. And 
whoever disobeys Allah and His Messenger, he has indeed strayed into a plain 
error” T: "адар 36). 
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“But no, by your Lord, they have no faith until they make you [О Muhammad] 
judge in all disputes between them, and find in themselves no resistance 
against your decisions and they submit to them with a full submission" (al- 
Nisaa 65). 

The third category concerns deeds that are neither clearly righteous nor 
clearly sinful. In these cases, the person has to determine whether he should or 
should not perform such an act. This is where the principle stated in this hadith 
comes into play. In these matters, the act would be considered proper if the 
believer did not feel any hardship in his soul concerning the act and if he did 
not mind if people witnessed him performing that act. However, if his heart 
was uneasy with the act, this would be a sign that it is sinful. Hence, the 
believer should remain away from it. 

At this point, the following question must be addressed: What then is 
the relationship between this principle and the commentary to Hadith Number 
6? That hadith stated that the permissible was clear and the forbidden was 
clear. But between them there were doubtful matters. To safeguard one's 
religion one should remain away from the doubtful matters. However, 
according to the majority of the scholars, those doubtful matters are not 
considered forbidden or sinful. 

The relationship is clear and Hadith Number 6 should be understood in 
the light of this hadith. A matter is doubtful when there is some sign that it may 
be permissible as well as some sign that it may be impermissible. If the 
believer’s soul feels uneasy about the act, then it must be a sin and the believer 
must remain away from it. But, if the matter is doubtful in the sense just 
described and the believer also feels no hardship concerning it, it is still 
recommended to remain away from the deed in order to safeguard one's 
religion. Finally, if there is no evidence that an act may be impermissible and, 
in addition, the believer's heart feels no uneasiness about it, then the act may 
be performed and it should be considered a righteous or permissible act. Allah 
knows best. 
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Does this Hadith Lend Support to the Concept of //haam? 


Many Sufis believe in the concept of ilhaam. Ilhaam is defined as 
some knowledge being put into the heart, that the soul is at rest with, without 
any need to look for any supporting evidence from the Quran or sunnah. They 
claim that this knowledge is special to them, for Allah only gives it to special 
people of His chooses.’ In Jhyaa Uloom al-Deen, al-Ghazzaali states that the 
only difference between the ilhaam they receive and the revelation that the 
prophets received is the fact that the prophets physically saw the angel while in 
the exe of ilhaam the angel goes directly to the heart without the person seeing 
him. 

According to some Sufis, the person must follow the feeling or 
inspiration that he claims to have found in his heart. Ibn Taimiya, for example, 
said that some Sufi leaders he knew personally had requested their followers to 
seek help from them after they should die, basing that instruction on the basis 
of ilhaam that they supposedly had received) In other words, ilhaam is an 
unquestionable authority in the minds of some Sufis. Indeed, some of them 
consider what they receive through kashf ("spiritual unveiling") and ilhaam 
("inspiration") to be definitive while the texts of the Quran and sunnah are 
speculative. Indeed, they are even known to use it to declare a specific hadith 
authentic or inauthentic.‘ 

This hadith stating, “Consult your heart,” and others like it form part of 
the evidence for the validity of ilhaam. There is some validity to the concept as 
a whole but not in the sense that it is applied by many Sufis, as the above 
references demonstrate. 

If a mujtahid or scholar is faced with an issue, he must first study the 
clear and manifest evidence related to that question as found in the Quran, 
sunnah and secondary sources. If there is such evidence, then it is the 
determining and overriding factor. Anything that contradicts them must be 
opposed or ignored. 

It could be that the scholar sees no clear or decisive conclusion based 
on that evidence. However, his heart leads him to one conclusion that he feels 
is more pleasing to Allah. Then, according to ibn Taimiya, he is to follow that 
feeling for himself and only for himself. In other words, it is not a general 
ruling that he gives out to others. Ibn Taimiya says that such a feeling would be 
considered a stronger proof than a weak analogy, weak hadith and other 
rejected evidences that people sometimes rely on.” 


! For various definitions of ilhaam, see Saadiq Saadiq, Al-Masaadir al-Aaamah lil-Talaqqi al- 
Soofiyah (Riyadh: Maktaba al-Rushd, 1994), pp. 266-267. 

? Al-Ghazzaali's statement was quoted in Saadiq, p. 267. 

? [bn Taimiya, Majmoo, vol. 17, p. 457. 

* See Saadiq, pp. 269ff. 

5 Ibn Taimiya, Majmoo, vol. 10, pp. 472-473. 
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The reason that the conclusion is not to be applied to others is because 
it cannot be considered a judgment concerning the act and, more importantly, it 
is not based on clear evidences that other Muslims are required to follow. This 
is the ruling concerning such matters that one can find in a number of books on 
legal theory. For example, in his commentary to al-Muhilli’s work on legal 
theory, al-Attar stated that ilhaam is an authority over the person himself but 
not over others.! 

This does not imply that a person may follow his ilhaam without 
investigating a matter from the legal sources or in opposition to what the legal 
sources have stated. It is more concerned with could be called “a judgment 
call,” where one has to decide what ruling applies in the particular case that he 
is facing. He may have contradictory signs showing that something could be 
permissible or impermissible. It is in those types of cases that he consults his 
heart and follows the ilhaam that he receives there.” 

Al-Haitami concludes that this hadith is not in reference to the disputed 
ilhaam. He says that ilhaam is a feeling that is put into the heart without any 
surrounding evidence or research into the matter under consideration. Here, the 
issue is of a different nature. Here, it is because of the appearance of some 
signs or evidences, perhaps very obscure, that a person has some doubt about a 
particular act. In that case, he turns to his heart. If it is uneasy about the act, he 
knows that he should not perform the act even if the people are claiming that 
there is no harm in it.’ 


“This is a hasan hadith. We have transmitted it inthe two Musnads of the 
two Imams Ahmad ibn Hanbal and al-Daarimi with a good ( Aasan ) chain.” 


Hasan hadith with a Aasan chain 


Al-Nawawi explicitly mentioned that both the hadith and its chain are 
hasan.’ This may sound redundant but it is not. A hadith could be hasan while 
its chain is not and vice-versa. 

A hadith may be called hasan while it is from the category of hasan 
lighairihi or hasan not on its own merit alone, but only due to supporting 
evidence. So one hadith could have a weak chain but since it is supported by 
other reports, the hadith itself is not weak but it is hasan. 


! Quoted in Uthmaan ibn Ali ibn Hasan, Minhaj al-Istidlaal ala Masaail al-Itiqaad (Riyadh: 
Maktaba al-Rushd, 1992), vol. 2, p. 665. 

2 For more on the refutation of using i/haam in more than the restricted sense described above, 
see Saadiq, pp. 434-440; ibn Hasan, vol. 2, pp. 665-667. 

3 Al-Haitami, Fath, p. 216. 

^ As was noted in the Takhreej section, his statement that the chain is hasan seems to be 
incorrect. 
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On the other hand, the statement, “The chain is hasan,” implies that all 
of the narrators of the hadith are of at least hasan quality, while some, not all, 
might even be of sahih quality. Furthermore, the chain must be unbroken. That 
is enough to say that the chain is hasan but that is not sufficient to say that the 
hadith itself is hasan. The hadith might have some defect to it or it may 
contradict stronger authorities. In that case, although the chain is hasan, the 
hadith itself would be rejected. In addition, a particular chain could be of hasan 
level but the hadith itself may be sahih if it is narrated through other channels. 


The TwoMusnads 


A Musnad is a type of hadith collection that is not arranged according 
to fiqh topic, as is the case with Sahih al-Bukhari', Sahih Muslim and other 
books available in English. Instead, a Musnad collection is arranged according 
to the Companion on whose authority the hadith is narrated. 

There are many such collections of hadith. Perhaps the most famous is 
the Musnad of Ahmad. Other Musnad collections include the Musnad of Abd 
ibn Humaid, Musnad of Abu Yala, Musnad of al-Bazzaar, Musnad of al- 
Humaidi and Musnad of Abu Dawood al-Tayaalisi. 

The reader may have noted that no mention was made of the Musnad 
of al-Daarimi, whom al-Nawawi has referred to. This is because al-Daarimi 
does not have a collection of the Musnad variety. Instead, his was a work 
known as Sunan al-Daarimi. Sunan works, like the Sunan Abu Dawood 
available in English, are arranged according to figh topic. 

Why then did al-Nawawi refer to it as a Musnad? As al-Iraagi 
explained, al-Daarimi's work is sometimes referred to as a Musnad. However, 
that is not in the sense described above. The word musnad also has another 
meaning among the scholars of hadith. It refers to hadith with chains that are 
unbroken and which are traced all the way back to the Prophet (peace be upon 
him). In general, this is the type of hadith that one finds in Sunan al-Daarimi. 
That is why it is sometimes referred to as Musnad al-Daarimi. But as to the 
type of hadith collection, it is not a Musnad work 

It seems that it would have been clearer for al-Nawawi not to refer to 
both Ahmad's work and al-Daarimi's work as the two Musnads, since they are 
not actually two of the same type of Musnad. Allah knows best. 


! The reader may have noted that the word musnad also appeared in the title of al-Bukhari's work. 
However, in that case it is used with a different meaning: musnad also means a hadith with a 
complete chain that is traced all the way back to the Prophet (peace be upon him). 

2 See the statement from al-Iraaqi as quoted in the introduction to Abdullah al-Daarimi, Sunan al- 
Daarimi (Beirut: Dar al-Kutub al-Ilmiyah, n.d.), p. Z. 
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Ahmad ibn Hanbal 


Ahmad ibn Hanbal lived from 164-241 A.H. (780-855 C.E.). He 
traveled throughout the entire Muslim world gathering hadith. He began 
studying hadith at the age of 15 and had many great teachers, including Imam 
al-Shafi’ee, Abdul Razzaaq ibn Hamaam and Sufyaan ibn Uyaina. His students 
included al-Bukhari, Muslim and Abu Dawood. Beyond being a scholar of 
hadith, he became known as the founder of the Hanbali school of fiqh. 

During his lifetime, Ahmad faced a great trial from the government at 
that time. The government was trying to force the scholars to say that the 
Quran was created. Imam Ahmad refused and for that reason he was 
imprisoned for some time.! 

Ahmad is well-known for his Musnad collection. That work contains 
somewhere between 30,000 and 40,000 hadith. His intention was not to collect 
only authentic hadith in that work but to preserve in writing as many hadith as 
he thought justified for the benefit of the Muslim nation and its future scholars. 
Hence, one can find a number of weak hadith in his collection, although, in 
general, he avoided very weak or rejected hadith.? 

Imam Ahmad wrote a number of works besides his well-known 
Musnad. These works include al-Radd ala al-Zanaadiqa wa al-Jahmiyah 
(“Refutation of the heretics and Jahmites”), al-Zuhd (a collection of hadith 
related to “Islamic asceticism’’) and al-Ilal wa Marifat al-Rijaal (a book on 
defects in hadith and discussion of narrators of hadith). 


Al-Daarimi 


Abu Muhammad Abdullah ibn Abdul Rahman al-Tameemi al- 
Samarqaandi al-Daarimi was born in the year 181 A.H., the same year in which 
Abdullah ibn al-Mubaarak died. He grew up studying the Islamic sciences as 
was customary at his time. He traveled in search of hadith, visiting Egypt, 
Greater Syria, Iraq and Hijaz. He is credited with having spread the knowledge 
of hadith in Samarqaand. He was also known to be a great jurist. The ruler of 
Samarqaand wanted to appoint him as a judge but he refused. He was finally 
convinced, judged one case and resigned again. He died in the year 255 or 250 
A.H. 

Those who narrated hadith from him included al-Bukhari, Muslim, 
Abu Dawood, al-Tirmidhi, al-Nasaai, Abu Zara, Abu Haatim and numerous 
others. 


! For more about Ahmad and his trials, the reader should consult Abul Hasan Ali Nadwi, Saviors 
of Islamic Spirit (Lucknow: Academy of Islamic Research and Publications), vol. 1, p. 67-86. 

? [n the past, Ahmad Shaakir attempted to critically discuss each hadith in the Musnad. However, 
he was only able to finish between one-third to one-half of the work. Currently, Shuaib al- 
Amaoot and his colleagues are doing a similar work. At the time of the publication of this work, 
they had published twenty-five out of a projected forty volumes. 
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His Musnad is well accepted among the scholars of hadith. Some 
include it as one of the “standard six books” instead of Sunan ibn Maajah. Al- 
Suyooti mentioned that some scholars call his work Sahih al-Daarimi.' 


Other Points Related to This Hadith 


Before a believer performs any act that is not clearly righteous or sinful, he 
should look to his heart and see what he feels about that act. If his heart 
feels fine with it, he should do it. If his heart is uncomfortable with it, he 
should leave it.” 

If a person is a true believer and is indifferent between having people see 
him perform an act or having it kept hidden from him, this is a sign that the 
act must be a righteous act or permissible act. 

Islam provides a strong, living internal factor that controls the behavior of 
believers. The question for a believer is not simply whether he can get 
away with an act or if there is nothing in the secular law, for example, that 
prohibits that act. He, instead, stands in front of the “higher authority” who 
knows what is in his heart. He will not perform an act, even if he could 
easily get away with it, if inside he does not feel it is righteous.’ 

This hadith could imply that simply considering the performance an evil 
deed is a sin in itself. The act of thinking about committing a sin may meet 
the two conditions stated: The soul feels uneasy about it and the person 
would not like others to know that he considered doing such a deed. 
However, other evidence demonstrates that this is not necessarily the case. 
Allah does not hold a person sinful for a wrongful deed that he thought 
about but did not speak about or act upon. Furthermore, if the person 
abandoned that evil thought and did not act upon it for the sake of Allah, 
he would be rewarded by Allah. On the other hand, the complete 
determination to do something evil, even though Allah may not have 
allowed the person to fulfill that intent, is a sin because it meets the above 
conditions.” 

The one who gives a religious verdict gives that verdict based on the 
external evidence related to an issue. In general, it is not his role to 
determine what is the most pious path to follow. Instead, he must give the 
general ruling of permissibility and non-permissibility for all to follow. 
Therefore, his ruling that something is legal may not be satisfactory for the 
one trying to follow the approach of taqwa and fear of Allah. Al-Nawawi 
gives an example of a person receiving a gift from another person whose 
wealth is mostly from a forbidden source. The one receiving the gift may 


! The information about al-Daarimi was taken from the introduction to al-Daarimi, pp. l-». 
? Al-Nawawi, Sharh al-Arbaeen, p. 112. 

* Cf, al-Bugha and Mistu, p. 196. 

* Cf., al-Haitami, Fath, p. 215. 
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not feel comfortable with that gift. The one making the legal ruling may 
look into the issue and conclude that such a gift is permissible to accept. 
However, the person himself may still not feel right with taking such a gift 
that could be derived from a forbidden source. Therefore, he should leave 
that gift.' 

At the end of his commentary on this hadith, al-Haitami makes an 
important general point regarding hadith as a whole. He states that if 
anyone wants to narrate or use as a proof any hadith from the collections 
that are known not to be all authentic, such as the Sunan collections, 
Musnad collections and so forth, and he is knowledgeable of the sciences 
of hadith, then it is not allowable for him to use such a hadith until he first 
determines if it is sahih or hasan. If the person is not knowledgeable of 
hadith, then he must first consult a scholar of hadith to find out if the 
hadith is indeed sahih or hasan. Otherwise, the person cannot use the 
hadith as he may be using something that is incorrect.” 


Summary of the Hadith 


“The main or essential aspect of righteousness is good character.” Or, 
“Righteousness is good character.” 

Sin has a direct effect on a pious person’s heart. It makes his soul uneasy 
and wavering. 

Another sign of sin is that a person dislikes to have people witness the act. 
A believer should consult his heart before performing a deed. If his heart 
feels uncomfortable about it, he should avoid it, even if the people give 
him verdicts that there is nothing wrong with the act. 


' Al-Nawawi, Sharh al-Arbaeen, pp. 112-113. 
? Al-Haitami, Fath, p. 218. 
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Hadith #28 
“| advise you to have taqwa...” 


hay JÓ EE d r FE p PI pi т ГУ 
o cbr rp ШЫ, alo dt seo М шу; 
gt Jn Ju. Spo gu edita 
кеі! 3 А е зі Ді уі еу Ше 
ded Ke Lind c M 82 Kile Ab oy, uis 
ы АДАЙ Fy ln al Uae DES 
AN cba pE dey ДР ia ыг 
| idle dey YS OY 


cum on eie dés ces ys 8155 
On the authority of Abu Najeeh al-Irbaad ibn Saariyah 
(may Allah be pleased with him) who said: The Messenger 
of Allah (peace be upon him) delivered an admonition that 
made our hearts fearful and our eyes tearful. We said, *O 
Messenger of Allah, it is as if it were a farewell admonition, 
so advise us.” He said, “I advise you to have taqwa of Allah 
and to listen and obey even if a slave is a leader over you. 
Certainly, the one who will live among you will see lots of 
differences. So stick to my sunnah and the sunnah of the 
right-principled and rightly-guided successors. Bite onto 
that with your molar teeth. And avoid newly-introduced 
matters. Verily, every heresy is a going astray.” 

Recorded by Abu Daawood and by al-Tirmidhi who said, 
“It is a hasan sahih hadith.” 


Selected Vocabulary 


likey  - “he admonished, exhorted, advised us” 
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Abe 4 - “an admonition,” see the discussion below 
Gis,  - “became fearful” 
Mia - "from it, due to it” 


sll - “the hearts” 

os- “the eyes” 

£235 - "farewell" 

e) — - "I advise you" (plural) 
ee! listen” 


Аы! — - “obedience” 

244 — - *he shall then see" 

54) - “differences” 

#5 - “lots, many” 

qi - *my sunnah, my way of life, my path" 
eula — - "successors" 


cu jJ - the person who is 24 ; (raashid) is one who both knows the truth and follows it 
oswa! - "the guided ones" 

Haaa - “newly introduced things" 

icy - “innovation, heresy” 

А52 - “a going astray, misguidance” 


Takhreej 


This hadith is sahih. It was recorded, with slightly different wordings, 
by Ahmad, Abu Daawood,' al-Tirmidhi, ibn Hibbaan, ibn Abu Aasim, al- 
Baihaqi, al-Haakim and a number of others from al-Waleed ibn Muslim from 
Thaur ibn Yazeed from Khaalid ibn Madaan from both Abdul Rahmaan ibn 
Amr al-Sulami and Hujr ibn Hujr al-Kalaai from al-Irbaad. This chain is of 
sahih quality as all of the narrators are well-known trustworthy narrators. 

This hadith is also recorded by al-Tirmidhi, ibn Maajah, al-Daarimi, al- 
Tabaraani and a host of others with the same chain but without mention of Hujr 
ibn Hujr. 

Ahmad, ibn Maajah, al-Haakim and others record it from Muawiya ibn 
Saaleh from Dhamrah ibn Habeeb from Abdul Rahman ibn Amr from al- 
Irbaad. 

Beyond the above, there are a number of different chains and 
corroborating chains for this hadith, as mentioned in detail by ibn Muhammad.” 

According to ibn Muhammad, al-Albaani, al-Bazzaar, al-Tirmidhi, al- 
Hakim, ibn Abdul Barr, Abu Nuaim and numerous others, this is an authentic 
hadith. 


! [n the footnotes to ibn Uthaimeen, Sharh Riyaadh (vol. 3, p. 329), it states that the hadith is 
recorded by Muslim, al-Tirmidhi and ibn Maajah. It seems clear that such is simply a 
typographical error, what the scholars of hadith would call tasheef (—s——5), as the referred to 
chapter title and hadith number are clearly those of Sunan Abu Daawood and not Sahih Muslim. 

2 Ibn Muhammad, pp. 168-172. 

? For particular references, see ibn Muhammad, p. 171. 
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In one of the narrations recorded by Ahmad and ibn Maajah, there is 
the following important additional wording, 


ОШ У о GES jos Y Uis. V a Je SES 45 
“I left you all on a clear matter, whose night is like its day [with respect to 
clarity]. No one strays from it after me but the destroyed one.” 

Note that in the English translation by Ibrahim and Johnson-Davies, 
the final words of the hadith are stated as being, “And every going astray is 
in the Hell-fire.”’ These words do not belong in this hadith. This is a case of 
idraaj or an incorrect insertion of words into the text of a hadith. The only 
Arabic edition of the al-Nawawi’s Forty Hadith used by this author that 
contains those words is that published by Dar al-Mujtama entitled Sharh Matin 
al-Arbaeen al-Nawawiya with al-Nawawi’s own comments. However, that 
edition is filled with mistakes? In the commentary, there is no reference to 
these words. Hence, the mistake does not seem to come from al-Nawawi but 
from some of the publishers of the work. These words, though, do form part of 
another hadith, the hadith of khutbah al-haajah, as recorded by al-Nasaai. 


General Comments About the Hadith 


In this hadith, the Prophet (peace be upon him) was asked to give final 
words of advice to his Companions. He then stated for them what leads to 
prosperity both in this life and the next. He laid down some important 
principles that will help protect one’s religion when faced with new and 
different events after the time of the Prophet (peace be upon him). 


About the Narrator: al-Irbaad ibn Saariyah 


Al-Irbaad was one of the earliest people to embrace Islam. He 
described himself as one-fourth of Islam (that is, one out of only four 
Muslims). He was one of the ahl al-Sufah, the poor who lived in the Prophet’s 
mosque. He was also known to be one of the people described in the Quran as 
crying when he had not the means to participate in jihad. He later lived in 
Greater Syria and resided in Hims. He died in the year 75 A.H. 


The Messenger of Allah (peace be upon him) delivered an admonition... 


In the narration in Sunan Abu Daawood, it mentions that the Prophet 
(peace be upon him) gave a speech after the Fajr Prayer. It was the practice of 


' Ibrahim and Johnson-Davies, p. 96. 
? [n fact, it only has forty-one hadith in it instead of the forty-two that make up al-Nawawi’s 
work. 


859 





Commentary on the Forty Hadith of al-Nawawi 


the Prophet (peace be upon him) to speak to his followers on a regular basis 
during the Friday Prayers, Eid Prayers and so forth. However, he would also do 
so on other occasions. This example of the Prophet (peace be upon him) 
demonstrates that the regular occasions may not be sufficient. Instead, 
preachers must give more than that and the followers should eagerly desire 
more than that. On the other hand, as pointed out below, the Prophet (peace be 
upon him) would also take caution not to bore his followers with the teaching 
of the religion. 

In this hadith, it is specifically mentioned that the Prophet (peace be 
upon him) gave them a mauidhah (44¢ sa), translated as “admonition”. Lane’s 
Lexicon gives the following definition for mauidhah, 


He exhorted him, admonished him, or warned him; he put him 
in fear; he exhorted him to obedience; commanded him to 
obey; he gave him good advice, or counsel; and reminded him 
of the results of affairs; he reminded him by informing him of 
that which should make the heart tender; he reminded him of 
that which should soften his heart by the mention of reward 
and punishment.' 


So, mauidhah involves reminding the person of the consequences of 
his actions. It includes reminding him of what his wrong actions will lead him 
to. It also includes, as the English expression states, “putting the fear of God in 
him" as well as making his heart soft and submissive to the truth.’ This is clear 
from this hadith and how the Companions described the effect of that 
mauidhah upon them. 

In other narrations, it describes the Prophet’s admonition as being 
baleegh (“reaching”). In other words, it reached their hearts and conveyed the 
warning to them in a beautiful, understandable manner.’ This is how an 
admonition should be. This is the way that the caller to Islam should convey 
the message. Allah says in the re 


CE NES petal oa ы 


“Admonish them and speak io them an effective word to reach their inner 
selves" (al-Nisaa 63). 


! Lane, vol. 2, p. 2953. 

? This is a very important and essential aspect of calling people to Islam. Allah states, “Call unto 
the way of your Lord with the wisdom [of the Quran and sunnah] and fair exhortation...” (al- 
Nahl 125). It is obligatory upon the caller or preacher to make the listener realize what will be the 
results if he accepts the message as well as what will be the results if he rejects the message. If a 
caller only gives the first part, he has not truly conveyed the message. For more on this point, see 
the author's *Oft-Misunderstood Verses of the Quran (II),” ai-Basheer (Vol. 6, No. 2, July- 
August 1992), pp. 3-6. 

? Another meaning for the word baleegh is that the statements were made in a concise fashion 
and beautifully conveyed their meanings. However, al-Teebi says that this is not the meaning of 
the word here. Al-Teebi, vol. 2, p. 633. 
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One principle that is mentioned that makes the admonition more 
effective is keeping it from being too long or boring. It was the practice of the 
Prophet (peace be upon him), as mentioned in Sahih Muslim, to keep his 
speeches short and to the point. He would also choose the appropriate 
occasions and not bore the people with too many lectures and teachings. Al- 
Bukhari and Muslim record that Abdullah ibn Masood would give the people a 
reminder on every Thursday. When they requested he speak more often to 
them, he stated that the only thing that prevented him from doing so was the 
fear that they might get bored. Then he cited the example of the Prophet (peace 
be upon him) who was not overbearing with his speeches in order that they not 
get bored or tired with learning this religion.! 


The Means to an Effective Speech 


Al-Bugha and Mistu point out the conditions by which a person's 
speech will have the desired effect on the listeners.’ These conditions are 
indirectly derived from the practice of the Prophet (peace be upon him) and 
some of them can be witnessed in this one hadith of the Prophet (peace be upon 
him). 

The first point is that the person must believe in his speech and be 
affected by it. In this way, he can transform that feeling to his listeners and 
convince them of what he is saying. When doing this, his expression will bear 
his conviction in what he is saying. This was the case with the Prophet (peace 
be upon him) whose face and overall demeanor would change when he was 
giving a speech. When delivering a sermon, he would be like a person earnestly 
warning his people about a coming army. 

Second, the speaker's heart must be free of disease and filth. The 
speech that is coming from a pure and sincere heart will flow over to the 
listeners. Many times, believers can pick up the falseness of a person's heart 
when he speaks. Al-Hasan al-Basri once heard a speaker in the mosque whose 
speech had no effect on al-Hasan. Afterwards, he went to the speaker and told 
him, “There is either a disease in your heart or in my heart." 

Third, the person's speech must be followed up by action. In general, 
the people who listen to his speech will watch his deeds. If his deeds do not 
correspond to his words, it is a sign that he does not believe in his own words 
or he was just trying to fool the audience. 


The Description of the Believers 


The narrator mentioned that the Prophet's words, “made our hearts 
fearful and our eyes tearful." This shows that what they were taught effected 


! Cf, al-Bugha and Mistu, p. 199. 
? Al-Bugha and Mistu, р. 200. 
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them. Teaching is not simply a matter of conveying “dry” laws and regulations. 
Beyond that, what is needed is what affects the heart and what is related to 
their lives. It should go to the very soul of the listener. 

A key to having such an effect is the use of the revelation of Allah in 
one's speech. Some people who are speakers today rarely quote the Quran or 
hadith of the Prophet (peace be upon him). For this reason, they often have 
very little or no effect on their listeners. 

On the other hand, when speaking to true believers, the admonition that 
contains Quranic verses and hadith will definitely affect their hearts and move 
their souls. The hearts become fearful and the eyes begin to tear. This is one of 
the signs of the true believers, as can be seen in the example noted here from 
the time of the Companions. Also, Allah describes the believers in the 
following way, 

s -e ғәж 72 аАз жы 85 20% 27, жос; WA d gam 29 
12 5 120) pe colas d 5 1 o3 орф! ы 
aus Quum Ж аж M x WV uo». z ӨС КУМ АТАС АДЫ, 
532)! ок cpl © он 5) (29: c (421) зді; 
„ РОГ: теру ТОГ. E 2.4 wA. Aw wu ш тж 
шаны Ц а ЈУ Фф зды разр а 
r Ms o wn ^, ux а iz 
Да BI Sina Le 
“The believers are only those who, when Allah is mentioned, feel a fear in their 
hearts and when His verses are recited unto them, they increase their faith, and 
they put their trust in their Lord (alone), who perform the prayers and spend 
out of that which We have bestowed upon them. It is they who are truly the 
believers. For them are grades of dignity and a generous provision" (al-Anfaal 
2-4). 


Allah also says, 
cf ДЫ А АА САН ЦЫКА иа csl gps dif 


ев l aas злс ъз жя Же 2” жалда 54% > 

ШІ АЗ ШЫМ қона ыы Ы ee СӘ 
“Allah has sent down the best speech, a Book, its parts resembling each other 
and oft-repeated. The skins of those who fear their Lord shiver from it (when 
they recite it or hear it recited]. Then their skins and their hearts soften to the 
remembrance of Allah" (al-Zumar 23). 

Every believer should try to examine himself in the light of these 
verses and examples. Does the Quran have such an effect on his heart? Does he 
begin to fear Allah when he hears the Quran? Do his eyes begin to cry thinking 
about what he has done and how he will have to meet Allah in the Hereafter? 
The above verses give some of the clear signs of being a true believer. These 
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aspects should occur at least sometimes for the true believer. If a person never 
possesses these characteristics, it is a sign that his faith may be lacking. 


“It is as if it were a farewell admonition, so advise us.” 


It seems that in this particular address to the people, the Prophet (peace 
be upon him) was more enthusiastic or more informative than on other 
occasions. For that reason, they felt it may be a farewell address. This is 
because in a farewell address: the person would try to summarize everything 
that he feels is important to the audience and he would not leave anything out 
of his speech. The person realizes that he will not have another chance to add 
or correct anything in what he said.! 

When they felt that it could be a farewell admonition, they requested 
the Prophet (peace be upon him) to advise them. In other words, they were 
looking for some important advice that they could apply in their lives after the 
death of the Prophet (peace be upon him). 

The Prophet (peace be upon him) responded to their request. This 
aspect adds to the importance of this hadith. The Prophet (peace be upon him) 
is giving them some final words of advice that would guide them after his 
death. The message he gave them was directly for their situation and, by 
analogy, for everyone who has come afterwards. It is an advice that will help 
the person stay on the Straight Path without straying. 


“I advise you to have taqwa of Allah” 


The first words of advice that the Prophet (peace be upon him) told the 
people in response to their request was “have taqwa of Allah.” This is also the 
first bit of advice that he told Muaadh ibn Jabal in Hadith Number 18. The 
concept of taqwa was discussed in detail in the commentary to that hadith. 
Here, it should suffice to say that the Prophet (peace be upon him) gave the 
advice that has been given to all of mankind and all of the messengers. Allah 
says, 
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! [bn Rajab points out that this is why the Prophet (peace be upon him) ordered the people to 
pray as if it were the final, farewell prayer. If they had no chance to pray again afterwards, they 
would do their best to perfect and complete the present prayer. Ibn Rajab also states that it is 
possible that the Prophet (peace be upon him) implied in the speech that he gave that it may bea 
farewell speech to them. See ibn Rajab, Jaami, vol. 2, pp. 114-5. 
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“To Allah belongs all that is in the heavens and all that is in the earth. We have 
advised the people of the Scripture before you and you also [O Muslims] to 
have taqwa of Allah [fear Allah and keep your duty to Him]” (al-Nisaa 131). 

In particular, taqwa is the absolute key to one's well-being in the 
Hereafter. Hence, the Prophet (peace be upon him) began this advice by 
reminding the people of what is the most essential characteristic for the most 
important of the two lives, that of this world and that of the Hereafter. 


“to listen and obey” 


Obviously, obeying Muslim rulers is part of the taqwa that the Prophet 
(peace be upon him) advised the people to have in the first statement. One way 
of understanding this phrase is to see it as stating a particular aspect after 
mentioning it in a general connotation. This is done to stress the importance of 
the particular aspect. 

However, another way of looking at it is to consider the two concepts 
to be referring to different aspects in the intent of the speaker. In this case, for 
example, after mentioning the key aspect to well-being in the Hereafter, the 
Prophet (peace be upon him) also mentioned one of the key aspects to well- 
being in this world.! 

Furthermore, the Prophet (peace be upon him) mentioned both 
listening and obeying. These two terms could be referring to different concepts. 
The first implies turning to the authorities, listening to them properly and 
making sure that one understands what they are ordering. After that process is 
done, the order is implemented and obeyed. Another way of understanding, 
“listen and obey,” is that the word “obey” simply emphasizes what is already 
captured in the first statement to “listen”? But the generally accepted rule 
is that if the words can be understood to mean different aspects, this takes 
precedence over considering one simply an emphasis of the other.’ 


The Importance of Obedience to Those in Authority 


Without obedience to the proper authorities, there will be anarchy, 
chaos and civil strife. However, with proper obedience, there can be peace and 
unity. Hence, the Prophet (peace be upon him) covered both this life and the 
Hereafter in this first portion of his advice. 

A Muslim must listen to and obey the ruler. The meaning of 
“obedience” here is that the Muslim responds and submits to what has been 
ordered or prohibited by the ruler without any disputation or resistance, 


Cf, al-Haitami, Fath, pp. 219-220. 
2 Cf, al-Mudaabaghi, pp. 219-220. 
? Cf, al-Harbi, vol. 2, pp. 473-480. 
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regardless of whether what was ordered is in accord with what he likes or not, 
as long as it was not an act of disobedience to Allah.’ 

Listening and obeying the rightful ruler is one of the fundamental 
principles of Islam. In his famous statement of the Islamic creed, al-Tahaawi 
wrote, 


We do not believe in revolt against our leaders and rulers, even 
if they commit injustice, nor do we supplicate against them or 
defy their orders. On the contrary, we believe that obedience to 
them is a duty and a part of our obligatory obedience to Allah 
so long as they do not order anything sinful. We pray for their 
safety and piety.’ 


There are numerous evidences in the Quran and sunnah to support the 
conclusion of al-Tahaawi.’ For example, Allah says, 
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“O you who believe! Obey Allah and obey the Messenger, and those charged 
with authority among you” (al-Nisaa 59). 


The two Sahihs also have the hadith that the Prophet (peace be оп 
him) said, 
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“Tt is the duty of every Muslim to hear and obey whether he likes it or not, 
except when he is asked to do something sinful. In that case there is no 
listening nor obedience.” 

Umar ibn al-Khattaab is reported to have said, “There is no Islam 
without community (jamaah). And there is no community without a leader. 
And there is no leader without obedience.” 

This obedience to the ruler is not only if the ruler is a pious and just 
ruler. Even if the ruler is not the best person, if he is in a place of authority, he 
should be obeyed. One cannot use the fact that he is not a pious person to 
refuse to obey him. This point can also be proven by numerous hadith of the 
Prophet (peace be upon him). For example, the Prophet (peace be upon him) 
stated, 


! Cf, Abdullah al-Tiraigi, Taah Oola al-Amr (Riyadh: Daar al-Muslim, 1994), p. 9. 
? [bn Abu al-Izz, vol. 2, p. 540. 
3 Fora thorough discussion, see Abdullah al-Dumaiji, al-/maamah al-Udhma ind Ahl al-Sunnah 
wa al-Jamaah (Riyadh: Daar Taibah, 1987), pp. 375-381. 
^ Quoted in al-Dumaiji, p. 375. 


865 


Commentary on the Forty Hadith of al-Nawawi 


Simul (ta meres ah sails cis all AA kada 


4, ” 
.” - же - - 
alal 42, ob 


“If anyone of you finds a thing in his ruler of which he does not approve, he 
should bear it patiently. For one who moves a span’s length from the Jama’ah 
(community) and dies, dies the death of the Days of Ignorance (Jaahiliyah).” 
(Recorded by al-Bukhari and Muslim.) 

Ibn Abu al-Izz has explained the wisdom behind not revolting against a 
ruler who is impious: 


As to the rule that we should obey those in authority even if 

they are unjust, it is because the evil that will result from | 
revolting against them will be many times more than the evil | 
which results from their injustice. In fact, by patiently bearing 

their injustice we atone for many of our misdeeds and add to | 
our rewards, for Allah has only inflicted them upon us on 

account of our misdeeds. The rule is that the recompense of an 

act is in accordance with the act itself. Hence our duty in such 

situations is to strive in repenting, seeking forgiveness and 

rectifying our behavior. Allah says, “Whatever misfortune 

happens to you is because of the things your hands have 

wrought, and for many of them He grants forgiveness" (al- 

Shoora 30); “What! When a single disaster smites you, 

although you smote (your enemies) with one twice as great, do 

you say: ‘Whence is this?’ Say to them: It is from yourselves" 

(ali-Imraan 165); *Whatever good (o men!) happens to you is 

from Allah: but whatever evil happens to you, is from your 

(own) selves” (al-Nisaa 79), and, “Thus do We make the 

wrongdoers turn to each other, because of what they earn” (al- 

Anaam 129). Hence, if the people want to get rid of the 

injustice of an unjust ruling, they should themselves abstain 

from doing wrong. 


This does not mean that the populace needs to sit quietly and do 
nothing while injustice is occurring. It is a duty upon the Muslims to advise or 
make naseehah to their ruler. They must work to change the wrong given their 
abilities. They are not allowed, of course, to do anything that leads to greater 
harm than what currently exists.’ 

In fact, the Prophet (peace be upon him) was once asked what is the 
most virtuous jihad and he answered, 


! [bn Abu al-Izz, vol. 2, p. 543. 
? СЕ, al-Tiraiqi, Taah, p. 52. 
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“A statement of truth in the presence of an unjust ruler.” 
Manifestation of Obedience to the Ruler 


If the ruler orders the Muslims to do what is already a religious 
obligation, then they must obey him. There is no scholarly disagreement on that 
point. 

It could be the case that a ruler orders the people to do what is 
religiously recommended but not obligatory. Similarly, he may forbid them 
something that is religiously disliked but not forbidden. For example, the ruler 

.might order some Muslims to build a school or prohibit them from having 
large, extravagant gatherings for their weddings and so forth. What should be 
the response in such a case? In this case also, says al-Tiraiqi, one is obliged to 
obey the ruler and such deeds fall under the rights of the ruler.? 

What if the ruler orders the Muslims to do something which the 
religion calls simply permissible, and not obligatory or recommended? What if 
the ruler prohibits the Muslims from something that is permissible according to 
the shareeah, and neither forbidden nor disliked? Suppose, for example, that 
the ruler requires the populous to follow specific laws regarding driving and 
traffic. Another example would be the ruler laying down laws concerning the 
maximum work week and so forth. 

On this point, there is some difference of opinion. Some scholars say 
that there is no obedience in such matters because no one has the right to 
prohibit what Allah has permitted or make obligatory something that Allah has 
stated to be simply permitted. Other scholars say that in such a case, the ruler 
must be obeyed as these acts are all part of the maroof (good, recognized, 
approved of acts) concerning which the Muslim must obey the ruler. A third 
opinion is that, if the person is hurt by obeying such laws, he obeys them 
openly but need not obey them privately. A fourth view is that the ruler must be 
obeyed in such matters if the act is in accord with the shareeah and there is 
benefit to the Muslims in doing such. A fifth view is that of ibn Taimiya where 
he distinguishes between a just ruler and a non-just ruler. He says that one must 
obey the just ruler in any act that one does not know to be a sin. However, in 
the case of an unjust ruler, one obeys him only in the acts that he knows to be 
righteous acts, such as jihad. 


! Recorded by al-Nasaai, Ahmad and ibn Maajah. According to al-Albaani, it is sahih. See al- 
Albaani, Saheeh al-Jaami, vol. 1, p. 248. Al-Qaari explains why such a jihad is the best jihad. He 
states that the tyranny of the ruler extends to all of his citizenry, which can be a great number. 
Therefore, keeping him from his tyranny will benefit numbers of people as opposed to killing a 
disbeliever. See al-Qaari, vol. 7, p. 222. 

? Al-Tiraiqi, Taah, p. 24. 
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It seems, Allah knows best, that the strongest opinion is that the ruler 
must be obeyed when he orders the permissible acts, as it is to be assumed that 
these laws are in the best interest of the Muslims. If, however, these laws are 
simply a means to something forbidden, then the ruler is not to be obeyed. If 
the ruler prohibits certain people to do certain permissible acts for some 
overriding benefit, then they must obey him in that matter. However, if the 
ruler lays down a general law prohibiting something that is permissible, then he 
is not to be obeyed because, in that case, he is laying down a law other than 
that of the shareeah. These are al-Tiraiqi's conclusions! and they are sound. On 
the last point, though, one must add the following: When the ruler prohibits 
something that is normally permissible and he is supported in his decision by 
other principles of the shareeah, such as acting on behalf of the general welfare 
of the people, then his decision must be obeyed and followed. 


Obedience to the Rulers is Not Absolute 


The obedience to the ruler in Islam is not absolute. There is always an 
authority that is above the ruler. That authority is Allah. It is not permissible to 
obey the ruler in any act which is disobedience to Allah. Commenting on the 
verse just quoted, surah al-Nisaa 59, ibn Abu al-Izz wrote, 


The Book and the Sunnah prove that obedience to those in 
authority (uli l-amr) is obligatory so long as they do not order 
anything unlawful. Allah has said, “Obey Allah, and obey His 
Messenger and those in authority among you” (al-Nisaa 59). 
Look at these words. He said, “Obey the Messenger”, but he 
did not say, “Obey those in authority from among you”, 
because they do not command independent obedience. They 
are to be obeyed only in what is obedience to Allah and His 
Messenger. Allah has repeated the word “obey” in the case of 
the Messenger (peace be on him), because one who obeys him 
obeys Allah, since he never orders what is against the 
obedience to Allah. In fact, he never gives a wrong order, he is 
protected from doing such a thing. But those in authority may 
order what goes against Allah’s commands, hence obedience to 
them is conditional upon obedience to Allah and His 
Messenger.” 


The ending of the hadith quoted above also makes that point very clear, 
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“When he is asked to do something sinful, he should not hear nor obey.” 


! Al-Tiraiqi, Taah, pp. 25-27. 
? Ibn Abu al-Izz, vol. 2, pp. 542-543. 
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In an important passage, ibn Taimiya also wrote, 


They [the ahl al-sunnah al- jamaah] do not allow the obedience 
to the ruler in everything he orders. They do not require 
obedience to him except in what the shareeah has made 
permissible for him to be obeyed in. It is not allowed to obey 
him in matters of disobedience to Allah, even if he is a just 
ruler. If he orders the people to obey Allah, they obey him. For 
example, if he orders them to establish the prayer, pay the 
zakat, be honest and just, make the hajj and jihad for the sake 
of Allah [they obey him]. In reality, they are obeying Allah. 
And if a disbeliever or an evil-doer orders what is an act of 
obedience to Allah, that does not make that act forbidden. 
Indeed, the obligation to fulfill that obligation is not dropped 
simply because the order came from an evildoer. In the same 
way, if [the evildoer] speaks the truth, it is not allowed to belie 
him. The obligation to follow the truth is not dropped simply 
because that truth has come from an evildoer.' 


Al-Dumaiji points out that this means that this important act of 
obedience to the ruler is not one of blind obedience. It is not, he says, the kind 
of obedience that is taught in the military or among the Sufi groups.? Instead, 
one must look to see what has been ordered. One must study it to see if it is an 
act of disobedience to Allah or not. If it is clearly an act of disobedience, then 
one has no option except to refuse such a command. If it is not a clear act of 
disobedience or if it is a matter of difference in ijtihaad, then the ruler has the 
right to be obeyed in what he has ordered. Ibn Taimiya states that one must 
first have knowledge that what is being ordered is not an act of disobedience to 
Allah before he fulfills the commands of those in authority. 

Ibn Uthaimeen states that if a ruler orders people to do what is 
forbidden, they should openly disobey him and not be concerned with that 
matter. But, he points out, this does not mean that he is not to be obeyed in the 
other orders that he has commanded. If he is the rightful ruler, he is not to be 
obeyed in anything which is disobedience to Allah but he is to be obeyed in 
other matters.” 


! Quoted in al-Dumaiji, p. 393. 

? Today, there are many who take baiah or the oath of allegiance from others. They think that this 
oath requires blind and ungestioned obedience from those who make that pledge. However, such 
is never the case in Islam. Obedience is always conditioned by the fact that the follower must 
know that the action he is told to do is sanctioned or permitted in the shareeah. 

3 Al-Dumaiji, р. 390. 

^ [bn Taimiya, Majmoo, vol. 10, p. 267. 

5 [bn Uthaimeen, Sharh Riyaadh, vol. 3, p. 333. 
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“evenifa slave is a leader over you.” 


Many of the narrations of this hadith explicitly mention an “Abyssinian 
slave”. This emphasizes not only that he is a slave but also that he is not from 
the tribe of the Quraish or an Arab. This must have had a strong impact upon 
the listeners at the time when the Prophet (peace be upon him) said this. 

This particular portion of the hadith has been interpreted in three 
different ways. There seems to be a widespread agreement that it is 
impermissible for a slave to be the ruler or leader. This is because a slave is 
not able to act freely but must obey his master. Hence, he is not qualified to be 
a leader and, in reality, he would not be the leader but his master would.’ For 
that reason, scholars have differed as to the exact meaning of this phrase. 

The first approach is that of al-Khattaabi. According to him, this 
phrase is meant only to emphasize the importance of obeying anyone that the 
ruler appoints in a position of authority, even if that person be an Abyssinian 
slave.’ It does not mean, he says, that it is permissible for the ruler to be a 
slave or that such would be the case. This is because the Prophet (peace be 
upon him) stated, 


JA or MI 
“The rulers are to be [from the tribe of] Quraish.”® Al-Khattaabi further states 
that a person may cite an impossible hypothetical case to stress the meaning of 
what he is stating. Al-Khattaabi gives the example of another hadith in which 
the Prophet (peace be upon him) said, 


old BE SW А УЙ АШ за a mctu Др 
“Whoever builds a mosque for the sake of Allah like the size of a pigeon’s nest 
or smaller, Allah will build for him a house in Paradise."* Obviously, a mosque 
cannot be that. The statement is meant to stress the importance of building a 


mosque in the same way that the hadith here is simply emphasizing the 
importance of obeying the one whom the ruler puts in charge. 


! For more on this point, see al-Dumaiji, pp. 240-243. 

? He starts by saying this and then he moves on to emphasize the impossibility of what is stated in 
the hadith. For this reason, his interpretation must be considered different from the fourth 
interpretation mentioned later. 

3 Recorded by Ahmad. According to al-Albaani, it is sahih. See al-Albaani, Saheeh al-Jaami, vol. 
1, p. 535. 

4 Recorded by ibn Maajah and Ahmad. According to al-Albaani, it is sahih. See al-Albaani, 
Saheeh al-Jaami, vol. 2, p. 1056. However, another interpretation of this hadith is not that it is an 
exaggeration but it refers to building or contributing to even just a small portion of a mosque. 

5 Al-Khattaabi is quoted in Muhammad al-Adheemabaadi, Aoon al-Mabood Sharh Sunan Abi 
Daawood (Cairo: Maktaba ibn Taimiya, 1987), vol. 12, pp. 359-360. Ibn Daqeeq al-Eid (Sharh, 
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This is the view favored by the following commentators: al-Teebi,' 
Adheemabaadi,) al-Sahaaranfoori! and al-Mubaarakfoori.* Ibn al-Arabi states 
that such is the approach of “our scholars,” apparently referring to the Maliki 
scholars, although he himself does not agree with that interpretation. 

A second approach is that of ibn al-Arabi. He says that the Prophet 
(peace be upon him) was referring to the time when things would not be in 
proper order. The affairs would become so bad that slaves would become rulers 
over the people. In that case, a Muslim should remain patient, listen to and 
obey the ruler. If one does not do so, it may lead to lots of civil strife and evil. 
Hence, he must remain patient until Allah changes the situation.° Although he 
mentions some of the other views, this seems to be the view that ibn Rajab 
favors.’ 

A third approach is mentioned by al-Qaari. He states that no matter 
who the ruler is, one should listen and obey him. In other words, in this 
interpretation, the stress is on ignoring the rulers’ lineage or class. One does 
not have the right to disobey the ruler simply because he is of a lower class or 
of a lineage that a person does not like." 

Ibn Uthaimeen's commentary is very close to this but may be 
considered a fourth interpretation. He says that the ruler must be obeyed even if 
he is an Abyssinian slave. This is true regardless if he be a general ruler, a ruler 
over a specific group of people, a ruler over a tribe or anything of that nature. 
He says that those people are mistaken who say the Abyssinian slave refers to 
any type of ruler other than the general ruler or head of state. He says that the 
wording applies to any sort of authority or rule. He says that no matter who 
Allah places in authority, he must be obeyed, otherwise there would be anarchy 
and civil strife.? 

In this author's opinion, all of the above interpretations are plausible. It 
is difficult to determine which has the most credence. 


p. 75), al-Haitami (Fath, p. 220), al-Bugha and Mistu (pp. 201-202), Sultaan (p. 251) and 
Taataay (p. 246) also mention this interpretation as one of two possible meanings to the hadith. 
' Al-Teebi, vol. 2, p. 634. 
? Adheemabaadi, Aun, vol. 12, pp. 359-360. He simply quotes al-Khattaabi without making any 
additional comment. 
? Khaleel al-Sahaaranfoori, Badl al-Majhood fi Hall Abi Daawood (Beirut: Daar al-Kutub al- 
IImiyah, n.d.), vol. 18, p. 147. He also simply quotes al-Khattaabi without making any additional 
comment. 
4 Al-Mubaarakfoori, Tuhfah, vol. 7, p. 439. He also simply quotes al-Khattaabi without making 
any additional comment. 
5 Tbn al-Arabi, vol. 10, p. 149. 
$ [bn al-Arabi, vol. 10, p. 149. Ibn Dageeq al-Eid (Sharh, p. 75), al-Haitami (Fath, p. 220), al- 
Bugha and Mistu (pp. 201-202), Sultaan (p. 251) and Taataay (p. 246) mention this as one of two 
possible meanings. 

Ibn Rajab, Jaami, vol. 2, pp. 118-119. 
8 Al-Qaari, vol. 1, p. 241. 
? [bn Uthaimeen, Sharh Riyaadh, vol. 3, pp. 331-332. Al-Baitaar (p. 169) has something similar 
to that. 
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“Certainly, the one who will lives ' among you will see lots of differences.” 


This is one of the miracles accorded the Prophet Muhammad (peace be 
upon him). Allah had given him the foreknowledge of many events to come. 
On most occasions, the Prophet (peace be upon him) would convey that 
information in a general sense. For particular Companions, though, he gave 
specific details of what would occur. This was true, for example, with respect 
to Hudhaifah and Abu Huraira.” 

In this hadith, the Prophet said ṣà (fasayara); this implies that it will 
be seen in the future. Another way to state the future would be to use the word, 
yu (saufa). The difference between the two is that the way the Prophet (peace 
be upon him) stated it implies that it will occur soon. Such was the case, for the 
Muslim community began to face its first trials and differences after the 
assassination of Uthmaan.? 

Ibn Uthaimeen points out that the Prophet (peace be upon him) said 
that there would be lots of differences. He says this applies to differences 
concerning the rule, opinions, beliefs, the general and specific situation of 
people and so forth. These problems began to occur during the lifetime of 
many of those to whom the Prophet (peace be upon him) was speaking. 

The differences became great indeed. Muslims started fighting one 
another. Muslims started declaring that other Muslims were no longer within 
the fold of Islam and so forth. These kinds of differences and conflicts can lead 
to a great deal of confusion if a person cannot find his way out of such 
conflicts. By the mercy of Allah, Allah did not leave the Muslims without a 
guide and clear path (sunnah) that would lead them to the truth. 

But then ibn Uthaimeen goes on to pose the following question: Is 
what the Prophet (peace be upon him) said here only relevant to the people he 
was talking to at that time or is it relevant to everybody at all times? He 
concludes that it is relevant to all peoples at all times. Ibn Uthaimeen states 
that, “those among us who lived a long time find a great difference between the 
beginning of their lives and the ending of their lives.” He says that anyone who 
lives a long life will see a lot of changes in the people. Therefore, in this 
hadith, the Prophet (peace be upon him) was giving a lesson that is valuable to 
everyone who lives and sees such changes. What should a Muslim do in the 
face of those changes? Where is the key that will guide him to what is right? 
The key is in following the sunnah of the Prophet (peace be upon him) and that 
of the rightly-guided successors, as shall be discussed below.’ 

The message that the Prophet (peace be upon him) stated in this hadith 
and the guide to surviving the differences that will occur and have occurred is 


! Some narrations state, "among you who lives after me". 

? Cf, ibn al-Arabi, vol. 10, p. 146; al-Haitami, Fath, p. 220. 
3 Cf., al-Mudaabaghi, p. 220. 

“ Ibn Uthaimeen, Sharh Riyaadh, vol. 3, p. 334. 

> Ibn Uthaimeen, Sharh Riyaadh, vol. 3, p. 337. 
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very similar to what the Prophet (peace be upon him) stated in another well- 
known hadith. The Prophet (peace be upon him) said, 
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“The Tribes of Israel broke up into seventy-two sects. My Nation will break up 
into seventy-three sects. All of those sects will be in the Hell-fire except one 
group." They said, “Who are they, O Messenger of Allah?” He answered, 
“(Those who follow] what I and my Companions are following.” 


“So stick to my sunnah” 


In the face of all of the different views, opinions and groups, one must 
turn to the sunnah of the Prophet Muhammad (peace be upon him) if one wants 
to be rescued from the confusion that exists. If one ignores all of the different 
voices and sticks to the way of the Prophet (peace be upon him) and his rightly- 

guided successors, one will be safe. One will then not even have to worry about 
[ all of the different opinions being bandied about. The person will know where 
| to find the truth and he will be able to follow it. 

The word “sunnah” means, “way of life, pattern of behavior, path." It 
also means, “the clear path" It encompasses beliefs, manners, deeds, manner 
of worship and statements. All of these are included in the word sunnah. 
Hence, sticking to the sunnah of the Prophet (peace be upon him) means that 
one ensures that his beliefs, manners, deeds and statements are consistent with 
those of the Prophet Muhammad (peace be upon him). According to ibn Rajab, 
the early scholars used the term "sunnah" only if it encompassed all these 
aspects. In other words, a person cannot be considered as truly following the 
way of the sunnah unless he is following the Prophet (peace be upon him) in all 
of those different aspects.’ 

















' The wording above is from al-Tirmidhi. The hadith has been recorded by many compilers. 
_ According to al-Albaani, it is hasan with this wording. See al-Albaani’s footnotes to ibn Abu al- 
- Izz, p. 260. 

? Al-Haitami, Fath, p. 220. The word sunnah is also used by the jurists to mean a deed which is 
_ praiseworthy and to be rewarded but it falls short of being obligatory. Ibn al-Arabi points out that 
— he knows of no instance of the word being used in that sense in any of the texts of the Quran or 
hadith, except for the hadith, "Whoever prays twelve rakats of sunnah [daily], Allah will build 
forhim a house in Paradise." See ibn al-Arabi, vol. 10, pp. 145-146. 

? Ibn Rajab, Jaami, vol. 2, p. 120. 
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“and the sunnah ofthe right-principled and rightly-guided successors.” 


The Prophet (peace be upon him) mentioned his own sunnah and then 
mentioned the sunnah of his rightly-guided successors. These successors are 
called raashideen because they know the truth and they judge or act in 
accordance with it. Raashid (3) is the opposite of ghaawa (s3). Ghaawa 
implies recognizing the truth but not following it. 

The Prophet (peace be upon him) also described them as mahdiyeen. 
This means that Allah has guided them to the truth and has not led them astray 
from it. This is the opposite of dhaal (J-a) or one who is astray from the truth 
and does not know the truth. 

For these successors to be true examples for others to follow, it is a 
must that they had to have recognized the truth, were guided and followed it. 
Otherwise, they are not worthy of being followed.' 


Who are the “Rightly-Guided Successors”? 


Most of the commentators on this hadith state that the term "rightly- 
guided successors" is a reference to Abu Bakr, Umar, Uthmaan and Ali, who 
were the leaders of the Muslim community after the death of the Prophet 
(peace be upon him). The Prophet (peace be upon him) knew that they would 
follow his teachings and his way. Hence, he guided his followers to follow 
their path. 

The proof for that position is the hadith of the Prophet (peace be upon 
him), 


CUS Gay ШШ аш НЕЕ 
“The successorship (khilaafah) will last for thirty years among my Nation and 
then there will be a kingship after that.”” When one adds up the terms of Abu 
Bakr, Umar, Uthmaan and Ali, the total comes to thirty years. The khilaafah of 
Abu Bakr was for two years and three months, the khilaafah of “Umar was for 
ten and a half years, the khilaafah of ‘Uthmaan was for twelve years, the 
khilaafah of “Ali was for four years and nine months.” 

There are hadith that talk about the khilaafah in a more general sense, 
for they include other than the aforementioned Companions. Those hadith 
make it clear that the khilaafah in general was for more than thirty years. 
Hence, these thirty years of these Companions are something special in the 
sense of khilaafah. Their special aspect is that they were headed by the rightly- 
guided successors as mentioned by the Prophet (peace be upon him). 


! Cf., al-Rasheed, p. 342. 

2 The above wording is that of al-Tirmidhi. According to al-Albaani, it is sahih. See al-Albaani, 
Saheeh al-Jaami, vol. 1, p. 630. 

? Attheend of this list, some also include the khilaafah of al-Hasan that lasted only six months. 
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The opinion that the referred-to rightly-guided successors are Abu 
Bakr, Umar, Uthmaan and Ali is the opinion of al-Tahaawi, al-Nawawi, ibn al- 
Arabi, ibn Daqeeq al-Eid, al-Teebi, al-Alaai, ibn Rajab, ibn Abu al-Izz, al- 
Mubaarakfoori, Suhaaranfoori, al-Rasheed, al-Salmaan, al-Bugha and Mistu, 
and Sultaan.! Ibn al-Arabi, ibn Daqeeq al-Eid and Al-Alaai claim that there is 
a consensus on this point. Al-Haitami explicitly mentions the four and adds al- 
Hasan as the fifth.’ 

It should also be noted that of the four rightly-guided caliphs, Abu 
Bakr and Umar have a distinction apart from the other two. The Prophet (peace 
be on him) enjoined Muslims to follow the ways (sunnah) of the right- 
principled caliphs, but he asked Muslims to specifically imitate only two of 
them, Abu Bakr and ‘Umar. He said, 


ЈАР) 84 я! ӘХ ое UU | уй 


“Imitate those two who come after me, Abu Bakr and Umar.” There is a 
difference between following one's ways (ittiba sunnati-hi) and imitating him 
(iqtida bihi), which gives a greater weight to their acts. The status of Abu Bakr 
and ‘Umar, then, is greater than the status of “Uthmaan and Ali, may Allah be 
pleased with them all. 


The Legal Status of the Four Rightly-Guided Caliphs 


If the Prophet (peace be upon him) ordered Muslims to stick to the path 
of the rightly-guided successors and assuming that such is in reference to Abu 
Bakr, Umar, Uthmaan and Ali, what is the status of their rulings and opinions 
from a legal theory point of view? Does one have to follow their opinions and 
ijtihaad? If they all agree on a matter, does that mean that their agreement must 
be followed?* 


' Al-Nawawi, Sharh Matn al-Arbaeen, p. 115; ibn al-Arabi, vol. 10, p. 146; ibn Daqeeq al-Eid, 
Sharh, p. 75; al-Teebi, vol. 2, p. 634; Khaleel al-Alaai, Zjmaal al-Isaabah fi Aqwaal al-Sahaabah 
(Kuwait: Jameeah Ihyaa al-Turaath al-Islaami, 1987), p. 49; ibn Rajab, Jaami, vol. 2, p. 122; al- 
Tahaawi and ibn Abu al-Izz in Sharh al-Aqeedah al-Tahaawiya, vol 2, p. 726; al- 
Mubaarakfoori, vol. 7, p. 441; Suhaaranfoori, vol. 18, p. 147; al-Rasheed, p. 342; Abdul Azeez 
al-Salmaan, al-Kawaashif al-Jaliyyah an Maani al-Waasitiyah (1981), p. 748; al-Bugha and 
Mistu, p. 202; Sultaan p. 253. Ibn Rajab also points out that some people include Umar ibn 
Abdul Azeez as the fifth of the rightly-guided caliphs. 

? Al-Haitami, Fath, p. 220. 

3 Recorded by al-Tirmidhi, ibn Maajah and Ahmad. According to al-Albaani, it is sahih. See al- 
Albaani, Saheeh al-Jaami, vol. 1, p. 254. 

^ There is a difference of opinion concerning the authority ofthe statement of a Companion of the 
Prophet (peace be upon him) in general. There are eight different views concerning that issue: (1) 
The statement of a Companion is a proof and authority, unconditionally; (2) The statement of a 
Companion is unconditionally not a proof or authority; (3) The statement of the four caliphs only 
is a proof or authority; (4) The statement of Abu Bakr or Umar only is an authority; (5) The 
statement of the four caliphs and others similar to them in virtue only is an authority; (6) The 
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It is known that, in general, Umar would follow the practice of Abu 
Bakr. Similarly, Uthmaan would follow the practice of his two predecessors. 
Ali was also very careful in following the decrees of Umar. The later caliph 
Umar ibn Abdul Azeez said clearly that no one should stray from their paths.' 
There is no doubt that the four rightly-guided caliphs were very pious and very 
knowledgeable. Thus, their opinions should be highly respected and not taken 
lightly. The question here is whether or not one must or should follow their 
opinions as opposed to following the opinions of others, say of other 
Companions, for example. 

Al-Alaai points out that some people say that if the four caliphs agree 
upon something, it is to be considered a consensus and it is not allowed for 
anyone to differ from that opinion. Al-Alaai states that such is not correct and 
he goes on to refute that particular view? Al-Namlah points out that such 
cannot be considered a consensus if any of the other Companions disagreed 
with them. However, if none of the other Companions disagreed with the four 
caliphs, then it is not a matter of the four caliphs agreement being a consensus 
but it now becomes a matter of the consensus of the Companions, which is a 
different issue.’ 

The Companions themselves sometimes differed with the four caliphs. 
Indeed, the four caliphs sometimes differed from each other and did not 
always follow the opinions of their prede-cessors.’ This is a sign that the 
Companions themselves did not consider the statements of the four caliphs or 
of any of them as a final authority in Islamic law. 

Even those who would accept their statements as authority, based on 
this hadith, state that simply because their statement is an authority, it does not 
mean that it has the same rank as the sunnah of the Prophet (peace be upon 
him) himself. Not everything which is an authority in Islamic law is of the 
same status or strength. Hence, if there is any conflict between what any of 
these four caliphs said and what the Prophet (peace be upon him) said or did, 
then the Prophet’s sunnah would definitely take precedence. 

The question is more related to cases where the four caliphs did 
something that was not in contradiction to the Prophet’s sunnah although it did 
not particularly form part of the Prophet’s sunnah. In this case, is the statement 
or practice of the rightly-guided successors necessary to be followed? 


statement of the first three caliphs only is an authority; (7) The statement of a Companion is an 
authority only if it is in agreement with analogy; (8) The statement of a Companion is an 
authority only when it contradicts analogy. See al-Namlah, vol. 4, pp. 274-275; also see al-Alaai, 
Ijmaal, passim. Obviously, those who say that the statement of any Companion is 
unconditionally an authority will have no problem in saying that the statement of any of the four 
rightly-guided caliphs is an authority. 

' Quoted in ibn Rajab, Jaami, vol. 2, p. 123. 

? Al-Alaai, Ijmaal, р. 47. 

3 Al-Namlah, vol. 4, p. 99. 

^ For examples, see al-Alaai, /јтааі, р. 48. 

5 C£,, al-Alaai, Jjmaal, p. 49. 
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Many of the commentators on this hadith understand the guidance 
given here in a qualified or restricted sense. Ibn al-Arabi and ibn Daqeeq al- 
Eid, for example, understood this hadith to mean that if a person is not a 
knowledgeable person, then, if he must blindly follow somebody else’s 
opinion, he should follow the opinion of one of the four rightly-guided caliphs. 
They state, furthermore, that if there is a difference of opinion among the 
Companions, then more weight is to be given to the opinions of the four 
caliphs, based on this hadith.’ 

Suhaaranfoori also says that this hadith is evidence that if one of the 
four rightly-guided caliphs held an opinion and other Companions differed 
with him, the opinion of the rightly-guided caliph would take precedence.? He 
does not go on to say anything beyond that conclusion. 

Al-Shaukaani is one scholar who has taken this hadith to its furthest 
conclusion. He has, in essence, equated the sunnah of the rightly-guided 
successors with the sunnah of the Prophet (peace be upon him). He stated, 


The scholars have had lengthy discussions on this point and 
have tried to reinterpret the hadith in ways that are mostly far- 
fetched. What one must conclude and follow is [that we are] to 
act upon what these words mean in their context in Arabic. 
The sunnah is the path. It is as if he said, “Stick to my path and 
the path of the rightly-guided successors.” It is as if their path 
is the same as his path. They were the people who were the 
strictest in guarding the sunnah and following it in everything. 
In any case, they were very careful about differing from the 
sunnah in even the smallest matter, not to speak of the larger 
matters. If they did not have any evidence from the Book of 
Allah or the sunnah of the Messenger of Allah (peace be upon 
him), they would act in accord with what was apparent to them 
of personal opinion, after searching, researching, consulting 
others and pondering the matter. This opinion, when there is 
no evidence, is also part of his [the Prophet’s] sunnah... If you 
[the listener] say: If what they acted upon of personal opinion 
is also of his sunnah, then there is no point to him saying, “and 
the way of the rightly-guided successors.” I respond: The 
benefit of this statement is that there are people who were not 
alive during the time of the Prophet (peace be upon him) but 
were alive during the time of the rightly-guided caliphs or were 
alive during the time of the Prophet (peace be upon him) and 
of the rightly-guided caliphs but something was done that was 
not done during the Prophet’s time, but the caliphs did it. So 
directing one to the practice of the rightly-guided caliphs 
removes any doubt or confusion in the soul of the person and 


! [bn al-Arabi, vol. 10, p. 147; ibn Daqeeq al-Eid, Sharh, p. 75. 
? Suhaaranfoori, vol. 18, p. 147. 
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[this hadith] makes his mind clear to follow them. The least 
point that one can make from this hadith is that the personal 
opinion that comes from the caliphs, if it is to be considered 
from [the Prophet’s] sunnah as was stated, must take 
precedence over other personal opinion when no evidence is 
present. 


On the other hand, al-Sanaani takes a much more restricted approach. 
He stated that all what is meant by following the sunnah of the rightly-guided 
caliphs is to follow them in that which they follow the sunnah of the Prophet 
(peace be upon him), concerning jihad against the unbelievers, establishing the 
practices of the religion and so forth.? 


Another View 


Not everyone is of the opinion that the "rightly-guided successors" as 
mentioned in this hadith are only Abu Bakr, Umar, Uthmaan and Ali. Al-Qaari, 
for example, states that “it is said,” that it is these four but later he says, “It is 
also said” that it refers to all of the scholars of Islam (mu jtahideen), as they are 
the successors to the Prophet (peace be upon him) in that they revive the truth, 
guide the people and raise the banner of Islam. Al-Qaari himself does not state 
which view he prefers.” 

Al-Mudaabaghi states that the successors are first and foremost the 
Companions in general.’ The problem with this view is that it makes what the 
Prophet (peace be upon him) specifically told them almost meaningless. It 
would mean that the Prophet (peace be upon him) told his Companions, “You 
will see lots of differences, so follow my sunnah and your sunnah and stick to 
them...” Allah knows best, but this seems to be a strange bit of advice. One 
could understand him telling them that they should stick to the leaders of the 
Companions who are rightly-guided and sure to follow the way of the Prophet 
(peace be upon him) in their own personal rulings (ijtihaad). 

In his commentary to this hadith, al-Sindi makes no explicit mention of 
Abu Bakr, Umar, Uthmaan and Ali. He stated that the meaning of the rightly- 
guided successors are the Imams who are followed and the respected 
scholars of deep knowledge) Hence, he is not restricting it to the above 
mentioned four caliphs. According to this understanding, during times of 
confusion and trials, one should follow the way of the Prophet (peace be upon 
him) as well as the way of the well-known accepted leaders and scholars of 
Islam. 

In his commentary to this hadith, ibn Uthaimeen wrote, 


1 Quoted in al-Mubaarakfoori, vol. 7, pp. 440-441. 
? Quoted in al-Mubaarakfoori, vol. 3, pp. 50-51. 

? A]-Qaari, vol. 1, pp. 242-243. 

^ Al-Mudaabaghi, p. 220. 

5 Al-Sindi, Sharh al-Arbaeen, p. 94. 
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[The word] khulafaa is the plural of khaleefah: they are the 
people who succeed the Prophet (peace be upon him) among 
his Nation in knowledge, actions, calling to Islam, jihad and 
rule. At the head of them are the four rightly-guided caliphs, 
Abu Bakr, Umar, Uthmaan and Ali, may Allah be pleased with 
them. May we be joined with them in the gardens of pleasure. 
These four caliphs and the successors of the Nation who come 
after them, those who succeed the Prophet (peace be upon him) 
in this Nation, they are the ones whose paths we are ordered to 
follow. But one must realize that the sunnah of these 
successors comes after the sunnah of the Messenger (peace be 
upon him). If there is any conflict between the sunnah of any 
of these successors with the sunnah of the Prophet (peace be 
upon him), the rule is with the sunnah of Muhammad (peace be 
upon him) and with no one else. This is because their sunnah 
comes after or follows the sunnah of the Prophet (peace be 
upon him).' 


As evidence for his last statement above, ibn Uthaimeen quotes ibn 
Abbaas who said, “Soon I would expect rocks to fall upon you from the sky 
when I say, “The Messenger of Allah (peace be upon him) said something,’ and 
you answer, ‘Abu Bakr and Umar said.’” That is with respect to Abu Bakr and 
Umar. What then, says ibn Uthaimeen, must be the case with those who are 
less in stature than Abu Bakr and Umar? Elsewhere, while discussing the same 
point, ibn Uthaimeen stated that one must follow what the Prophet (peace be 
upon him) said and excuse any Companion who may have said anything that 
goes against what the Prophet (peace be upon him) said. Such a statement must 
be from his personal reasoning and judgment, for which he may be excused.” 

Muhammad Al-Ashqar also does not agree that the rightly-guided 
successors are the four well-known caliphs. Al-Alaai had stated that there is a 
consensus that the rightly-guided caliphs are the four and only those four 
caliphs. Al-Ashqar wrote the following footnote to that statement of al-Alaai's, 


I do not know where that consensus came from. Just because it 
became customary to use that term for those four does not 
mean that the Muslim Nation did not have any rightly-guided 
successor after them. The hadith describes the attribute and 
does not identify who the people are. Every successor (caliph) 
who is pious and rightly-guided, following the truth, desiring 
the truth and not following his desires in his rule and what he 
orders and prohibits is a rightly-guided caliph. It would be a 
consensus only if the people of consensus would say that there 
is no rightly-guided caliph after those four. God forbid that 


! [bn Uthaimeen, Sharh Riyaadh, vol. 3, pp. 338-339. 
? [bn Uthaimeen, Sharh Riyaadh, vol. 3, p. 340. 
3 ibn Uthaimeen, Sharh al-Aqeedah al-Waasitiyah, vol. 2, p. 314. 
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they should say that. Furthermore, the hadith that the author 
[al-Alaai] quotes is contradicted by many other hadith; such as 
the hadith, “The khilaafah will stay among the Quraish until 
the Hour is established.”...' 


But al-Ashqar's final argument does not seem to be very strong. All of 
the other hadith he quotes simply mention successors but do not mention them 
as being rightly-guided, right-principled. Therefore, one could argue that the 
Prophet (peace be upon him) was specifically referring to a special group of 
successors, distinguishing them from the others, and not saying that these 
would be the only successors. Later successors might even by rightly-guided 
but not to the extent of the first four caliphs. Hence, they would be deserving of 
such an honorific title. 


Conclusion Concerning the Meaning of This Passage 


All scholars seem to agree that the expression, “rightly-guided 
successors” applies first and foremost to Abu Bakr, Umar, Uthmaan and Ali. 
The question is whether this expression is pointing to them only or is it more 
general and, therefore, refers to all rightly-guided successors who follow the 
way of the Prophet (peace be upon him). 

If the expression is taken in a more general sense, the hadith is of little 
value from a legal theory point of view. In other words, it points to the 
importance of following those who follow the way of the Prophet (peace be 
upon him), yet it is agreed upon that the ijtihaad of later scholars is simply 
their ijtihaad and other scholars are not bound to follow what they concluded. 

If the expression is taken to mean the four rightly-guided caliphs only, 
the question is to what extent must one follow the views of those four rightly- 
guided caliphs. When they make ijtihaad, is it binding on all others? It seems 
that such was not the understanding of the Companions themselves. Many of 
them differed with the four rightly-guided caliphs on different issues of 
ijtihaad. Indeed, Umar even differed with Abu Bakr on some matters of 
ijtihaad. 

From the above, it seems that this hadith is not a hadith pointing to the 
obligation of following the ijtihaad of either the four rightly-guided caliphs or 
of particular later scholars who follow the way of the Prophet (peace be upon 
him). 

Put into the entire context of the hadith, this statement seems to be 
pointing to a broader concept. Innovations and differences have appeared and 
continue to appear among the Muslim nation. In this hadith, the Prophet (peace 
be upon him) instructed Muslims how to react to such innovations and 
differences. One does not follow such innovations and new ideas. Instead, one 
sticks to the way of religion of the Prophet Muhammad (peace be upon him) 


! Muhammad al-Ashgar, footnotes to al-Alaai, Jjmaal, pp. 49-50. 
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and those who adhered to his path, who are first and foremost Abu Bakr, Umar, 
Uthmaan and Ali, and secondly the remainder of the Companions and great 
scholars throughout Islam. Their approach to the religion is the one and only 
correct approach to Islam— this is different from saying that they were correct 
in their individual ijtihaad. Their refusal to stray from the way of the Prophet 
(peace be upon him), their refusal to introduce new beliefs or concepts into 
Islam, their strict adherence to the sunnah in all matters, large or small, these 
are the type of matters concerning which they are setting the supreme example. 
One should not stray from their general approach in the least. Any straying 
from their approach to Islam is a misguidance and heresy. 

Now the Muslim has many examples or guides that he can look to in 
the face of differences and new ideas that cropped into Islam. He can see how 
the Prophet (peace be upon him) dealt with such ideas or comparable 
situations. If they did not exist during the Prophet's time, he can look at how 
the four rightly-guided caliphs dealt with such or similar issues. If they did not 
encounter the problem, he can see how the other Companions dealt with such 
an issue. If even there the situation was not dealt with, he can look to see how 
the well-known and accepted scholars who adhered to the way of the Prophet 
(peace be upon him) and his pious successors dealt with such an issue. The 
Muslim should cling dearly to their ways. When he does this, he will be safe 
from innovations and misguidance. 

Allah knows best. 


*Bite onto that with your molar teeth." 


The Prophet (peace be upon him) referred to his sunnah and the sunnah 
of the rightly-guided successors as being one entity.' This implies the closeness 
between the two and the fact that they were following the same path as his 
path. This is further evidence that the path of Islam is one and not many.’ There 
is only the correct path of the Prophet Muhammad (peace be upon him). His 
path is one path and it is the same path as the path of the rightly-guided 
successors after him. Anyone who claims any other way has fallen into 
innovations and misguidance. 

The exhortation to bite onto their way with one’s molar teeth is a way 
of expressing how closely one should adhere to their path. One must cling to 
their way in a manner similar to how one bites onto something with one’s 
molar teeth. If anyone tries to pull away what the person is biting on, it would 
be difficult. Similarly, it would be very difficult to pull the believer away from 
the path of the Prophet (peace be upon him) and his followers who tread his 
path. 


! In other words, he said WW instead of ae. The former would be translated as, "stick to those 
two," instead of, "stick to that." 
? Cf., Taataay, pp. 234-235. 
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This portion of the hadith, as al-Haitami points out, may also be 
implying the type of patience that it takes to strictly adhere to the path of the 
Prophet (peace be upon him). One must have great patience to stick to that path 
and the only way that can be done is to stick to it in a manner similar to the 
way one bites onto something with his molar teeth.' 


“And avoid newly-introduced matters." 


What is being referred to here are those matters that are newly- 
introduced into the religion after the time of the Prophet (peace be upon him), 
also known as bidah or heresies. This is not in reference to technical 
innovations and matters of that nature which are, in most cases, permissible. In 
general, the Prophet (peace be upon him) did not restrict what people did for 
their material or technical welfare in worldly matters. In fact, the Prophet 
(peace be upon him) once told his companions, when they had stopped cross- 
pollinating dates, 


er 5% A elei ed 45 
“You are more knowledgeable about the affair of your worldly life.” (Recorded 
by Muslim.) 
Allah says in the кыне 


ер жасар Кз GSI chad eg 
o pi 


"This day have I perfected for you your religion and have completed my 
blessings upon you and have chosen for you Islam as a religion" (al-Maaidah 
3). This means that the guidance is complete. It is all that the Muslims need for 
happiness in this world and in the hereafter. It is, therefore, in no need of 
additions, alterations or deletions. This point has been aptly summarized in a 
hadith. The Prophet (peace be upon him) said, 


5 cER Y xe ЖА iiia ce alb 
А ос ЧЕ 5 y) Ae Al Asi ee 


"[ have not left anything that Allah has ordered of you except that I have 
ordered you to do it. And I have not left anything which He has prohibited for 


! Cf, al-Haitami, Fath, p. 221. 
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you except that I have prohibited it for you."' Imam Malik said, “If someone 
innovates something in the religion of Islam that he believes is good, he has, 
thereby, alleged that the Prophet Muhammad (peace be upon him) has been 
disloyal to his message. That is true because Allah said, ‘This day have I 
perfected...” What was not part of the religion during the time of the Prophet 
(peace be upon him) and his Companions is not part of the religion today.” 


The Meaning of Bidah 


In this hadith, the Prophet (peace be upon him) clearly warned against 
the following of innovations. All of them are misguidance. Many people are 
confused concerning the exact nature or meaning of bidah. 

One of the reasons for confusion concerning innovations is that there is 
more than one definition given by the scholars for the term bidah. From a 
lexical point of view, the meaning of bidah is, 


An innovation; a novelty; anything originated, invented or 
innovated; anything made, done, produced, caused to be or 
exist, or brought into existence, namely, for the first time, it 
not having been or existed before, and not after the similitude 
of anything pre-existing.’ 


However, the shareeah or legal definition of bidah may not be the 
same as the lexical definition. This fact has confused some people concerning 
innovations. They have failed to note that the shareeah position toward all 
matters newly introduced into the religion as acts of worship is one. 
Unfortunately, the source of this confusion has been the scholars themselves 
who differed and then failed to emphasize this point. 

It could be stated that there are three popular categories of definitions 
for bidah among the scholars, some are much more “extensive” or 
“encompassing” than others. 

The first group gives a broad definition for bidah that encompasses 
every new thing that has appeared after the time of the Prophet (peace be upon 
him). For example, Al-Shafi’ee has divided innovations into good and evil 
ones, praiseworthy and blameworthy ones. He said, “Innovations are of two 
types: a praiseworthy innovation and a blameworthy innovation. Whatever is in 
agreement with the sunnah is praiseworthy and whatever is in disagreement 


' Recorded by al-Baihagi, al-Tabaraani and others. Ahmad Shaakir and al-Albaani say it is sahih. 
Saleem al-Hilaali says this hadith is sahih due to its numerous chains. See Saleem al-Hilaali’s 
footnotes to Muhammad Sultaan al-Masoomi, Hal al-Muslim Mulzim bi-Itibaa Madhhab 
Muayyin min al-Madhaahib al-Arba (Kuwait: Jamiah Ihyaa al-Turaath al-Islaami, 1404 A.H.), p. 
22. 

? Quoted in Shaatibi, al-Itisaam, vol. 1, p. 49. 

? Lane, vol. 1, p. 167. 
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with the sunnah is blameworthy.”’ Ibn Hazm has given a similar definition 


stating, "Innovations in the religion are everything that is not found in the 
Quran or in the sunnah of the Prophet (peace be upon him) but for some of 
them the person who performs them will receive a reward due to his goal of 
performing what is good.. These are those acts that are in essence 
permissible... Then there are some that are blameworthy.” Al-Ghazzaali, ibn 
al-Atheer, Abdul Haqq al-Dahlawi, al-Izz ibn Abdul Salaam, al-Nawawi and 
Abu Shaama have all given similar definitions. These definitions imply that 
there are some innovations that are obligatory, recommended or permissible. 

The problem with definitions of this type is that they do not take into 
account the fact that the Prophet (peace be upon him) has clearly condemned 
all innovations as deviant acts. This should be taken into consideration in order 
to determine the shareeah definition of bidah. There may be many new things 
after the time of the Prophet (peace be upon him). They are not all to be 
condemned. Therefore, from the shareeah point of view, they are not all to be 
considered bidah. 

A second definition is given by ibn Rajab. He defined bidah as, “Any 
innovation that has no source whatsoever in the shareeah that points to it. If 
something has some source in the shareeah that points to it, it is not a bidah 
according to the legal definition [of bidah] although it is a bidah according to 
the word's lexical definition."^ Ibn Hajr al-Asqillaani, ibn Hajr al-Haitami, 
al-Zarkashi and Muhammad Bukhait have all given similar definitions.” 

Therefore, according to this group a bidah is any blameworthy 
innovation but this does not imply everything that occurred after the time of the 
Prophet (peace be upon him) but only those that are in contradiction to the 
basic sources of Islam, the Quran and the sunnah. The only problem with this 
definition is that there is nothing in it to distinguish an innovation from a sin. 
Although an innovation is sinful, it is clearly something different from and 
more harmful than other sins that a person commits. 

Al-Shaatibi has perhaps done the best job of tying together the 
different concepts related to bidah, as found in the Quran and hadith, in order 
to determine the definition of bidah from the shareeah’s point of view. 

Al-Shaatibi has given two clear definitions for bidah in al-Itisaam. He 
wrote 


A bidah is any invented act or path that is made to resemble 
part of the shareeah and it is followed as an act of worship of 
Allah. This definition is according to those who are of the 
opinion that customary acts [or non-religious acts] do not fall 


! Quoted in Abdul Rahmaan Abu Shaama, Al-Baath ala Inkar al-Bidah wa al-Hawaadith (Cairo: 
Daar al-Huda, 1978), p.22. 

? Quoted in Izzat Atiyya, Al-Bidah (Cairo: Daar al-Kutub al-Hadeethiya), p. 196. 

? [bid., pp. 196-198. 

^ Abdul Rahmaan Ibn Rajab, Jaami al-Uloom wa al-Hikm (Riyadh: Daar al-Ifta), p. 52. 

5 They were all quoted in Atiyya, pp. 198-200. 
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under the category of innovations. It is only concerned with 
acts of worship. But the definition according to those that 
would include worldly acts under the topic of bidah is any 
invented act or way in the religion that is made to resemble the 
shareeah and that is followed for the same reason that the 
shareeah is supposed to be followed.’ 


According to the first definition, any action that is not related to the religion in 
any way (that is, it is purely related to worldly needs) is not considered a bidah. 
Similarly, if there is some direct source for an action in the Quran or sunnah, it 
will also not be considered an innovation. 

Al-Shaatibi also wrote, 


The shareeah was revealed for the temporary and permanent 
benefit of mankind, for mankind’s happiness in both this world 
and the Hereafter. This is also the goal of the innovator when 
he invents something. An innovation is either related to 
non-religious acts or it is related to acts of worship. If the 
innovation is related to worship, it is meant to get the person 
the greatest reward in the Hereafter according to what [the 
innovator] alleges. Similarly, if it is related to non-religious 
actions, it is meant for the person’s maximum benefit in this 
life [but, in fact, this can only be attained by following the pure 
shareeah|.” 


Therefore, in conclusion, an innovation or bidah is: (1) any ritual act 
that is not based in the Quran or sunnah that is done as an act of worship of 
Allah; (2) any worldly act that a person performs claiming it in itself is 
pleasing to Allah while there is nothing in the Quran or sunnah to support that 
claim. 


Texts Related to the Prohibition of Bidah 


The hadith being commented upon here is one of the many texts that 
prove that it is forbidden to follow innovations in the religion. Beyond this 
hadith, there are also the following important hadith: 


$2, 251 5e 


Per 4 cU Ma A a emu 
*Whoever introduces anything into this matter of ours that is not from it shall 
have it rejected." (Recorded by al-Bukhari and Muslim.) 


! Al-Shaatibi, vol. 1, p. 37. 

? A]-Shaatibi, vol. 1, p. 41. 

? Mandane or worldly acts may be pleasing to Allah. However, not due to the nature of the act 
itself but because it was a permissible act done with an intention that pleased Allah. 

“ This hadith was Hadith Number 5 from al-Nawawi's collection. 
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“Allah puts a barrier in front of repentance for every companion of 
innovations." 


24, {М go М 0 р qx of Ah Y. 
“Allah refuses to accept the deeds of the companion of innovations until he 
leaves his innovation.” 
It is true that people who follow innovations are not following the path 
of Allah and, it should be noted, that the path of Allah is one path and only one 
path. Abdullah ibn Masood said, 
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“The Prophet (peace be upon him) drew a line for us and then said, ‘This is the 
path of Allah.’ Then he drew some lines on the right and the left of the first one 
and said, ‘These are paths upon each of which is a devil calling to it.’ Then he 
recited the verse, ‘This is My Straight path, so follow it. Follow not other 
ways, as you will then stray from His way.” Thus, there is only one path of 
guidance and that is what is found in the Quran and sunnah. Such is also the 
path of the rightly-guided successors. That path is the opposite of the paths of 
innovations. 


! Recorded by al-Tabaraani. According to al-Albaani, it is sahih. See al-Albaani, Saheeh al- 
Targheeb wa al-Tarheeb, vol. 1, pp. 25-26. Al-Shaatibi has offered an explanation for why there 
is a barrier between the innovator and repentance. He says,"The reason they are away from 
repentance is because it is hard for them to obey the shareeah because they are following a way 
that opposes the shareeah and that is only consistent with their own desires. The truth is very 
hard on them. Their souls only follow what they like and do not wish to follow any other thing. 
Every innovation is followed due to the power of desires as its source is their invention and not 
the shareeah.... Furthermore, the innovator claims to be following some proof and claims to be 
implementing the shareeah [therefore, it is very hard for him to repent and follow the real truth ]." 
Al-Shaatibi, /tisaam, vol. 1, p. 124. 

? Recorded by ibn Maajah and ibn Abu Aasim. According to al-Albaani, it is sahih. See 
al-Albaani, Saheeh al-Targheeb wa al-Tarheeb, vol. 1, p. 26. 

3 Recorded by Ahmad. According to al-Albaani, it is sahih. See al-Albaani’s footnotes to ibn Abu 
al-Izz, p. 525. 
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“And every heresy is a going astray ( dhalaalah ).” 


Many times when the Prophet (peace be upon him) would deliver a 
sermon, during the introductory portion he would say, “The worst actions are 
the invented ones. And every innovation is misguidance (dhalaala).” In other 
narrations he would say, “And every misguidance is in the hell fire.” 

The word dhaall (Qu) means, “Erring, straying, or going astray; 
deviating from the right way or course, or from that which is right; missing or 
losing the right way."' The term dhalaalah, derived from dhaal, has a strong 
connotation in the Quran and sunnah. Perhaps the severity of this description is 
not appreciated by most Muslims. Al-Shaatibi wrote, 


An innovation is a going astray. And the innovator is straying 
and leading others astray. Dhalaala is mentioned in many of 
the reported texts. It is alluded to in the Quranic verses about 
splitting into sects and breaking up the community and 
following the errant paths but this is not how other sins are 
described. The term dhalaala is usually not used except for 
innovations or things similar to innovations. The intentional 
sins that are made by someone in the shareeah— and these are 
to be forgiven-— are not called dhalaala... In fact, this term is 
not even used for those who intentionally commit any of the 
other sins... There are many examples of this nature. All of 
them point to the fact that dhalaala is usually used for the case 
where a person follows some doubtful proof or he blindly 
follows a person who is following such. They follow that in 
place of the shareeah and they take it as their religion although 
the way of truth is very clear. 


The one who commits sins is different from the innovator as the sinner still 
accepts the shareeah as the supreme law and decision maker while the 
innovator takes his own desires or whims as the supreme decision maker. 

As noted above, this hadith of the Prophet (peace be upon him) stresses 
that every innovation is a going astray. There is no such thing, from the 
shareeah point of view, as a good innovation. Al-Shaatibi is a adamant on this 
point saying, “You should know— may Allah have mercy on you— that what 
we have presented as evidence is proof through many means that all 
innovations are blameworthy.” His points are: (1) All of the prophetic texts use 
the word bidah in an unrestricted sense without any qualifier or in general 
terms without any particularization. (2) It is a fundamental principle that any 
absolute predicate or absolute legal evidence that is repeated in many places 
and that has much supporting evidence, with nothing that confines it or makes 


! Lane, vol. 2, p. 1798. 
^Al-Shaatibi, /tisaam, vol. 1, p. 133 and then p. 139. 
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it specific, is evidence that it applies in general without any re-striction.' (3) 
There is a consensus among the Companions and the Followers that every 
innovation is misguidance. (4) The innovator has invented his act himself (or 
he is following someone who has invented an act) in opposition to what the 
shareeah has decreed. Therefore, it is not logically possible to say that some 
such innovations are good while others are bad. This is an insult to the 
shareeah. Therefore, all innovations are bad.” 

It is important that this point be clear to all Muslims. There is no room 
to add or delete anything from the perfect religion of Islam. When people talk 
about “good bidahs” and “bad bidahs” it simply adds to the confusion. Al-Ali 
wrote, 


Concerning what the first group says,” that innovations may be 
forbidden or may be legal, that is a usage of the term that 
implies some kind something of insignificance for the 
forbidden innovations; it makes the warnings about them seem 
exaggerated; and it makes some of the people accept them as 
something customary or excusable. This is true because the 
innovation may be forbidden or it may be legal, therefore they 
reduce the emphasis on rejecting the act. 


In conclusion, anyone who claims to be worshipping Allah by any 
belief, act or practice that is not founded upon the Quran and sunnah is simply 
following an innovation and heresy. That innovation is not pleasing to Allah 
and does not take the person any closer to Allah. Indeed, it takes him further 
away from Allah and, as the narration in al-Nasaai implies, it may take him to 
the Hell-fire. Therefore, everyone must make sure that he is worshipping Allah 
in accordance with the Quran and sunnah. If his act of worship is not in accord 
with the Quran and sunnah, it will be rejected by Allah. 


“T left you all on a clear matter, whose night is like its day [with respect to 
clarity]. No one strays from it after me but the destroyed one.” 


This portion of the hadith highlights the fact that the difference 
between true Islam and innovations is obvious for those who truly wish to see. 


! What al-Shaatibi is saying here is that if a principle is repeated often in the Quran and hadith 
and nowhere is this principle particularized and there is no evidence that suggests that it does not 
apply to every case, then it does apply to every case. An example is the principle that “no person 
shall bear the burden of another” which is mentioned a few times in the Quran and which is not 
particularized in any verse or hadith. Hence, it is true for all situations. 

Al-Shaatibi, /tisaam, vol. 1, pp. 141-5. Also see his discussion on pp. 191-211. 
3 He is referring to those who define bidah in such a way that it leaves the door open to their 
being good and bad bidah, obligatory, recommended or prohibited bidah. 
^ Saalih al-Ali, "Al-Bidah Taan fi al-Deen," Majallat al-Bahooth al-Islaamiyah (Vol. 14, Dhul- 
Qaadah, 1405 A.H.), p. 162. 
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The teachings of Islam are clear. There is no need for mystical or esoteric 
instructions or teachers to explain the religion. 

Many— if not all— innovators have to resort to fancy or mysterious 
proofs in order to justify their actions because, in reality, their actions or 
beliefs are not justifiable from the clear Quran and sunnah. The way of the 
Prophet (peace be upon him), the true path of Islam, is clear, very clear. It is so 
clear that its night is just like its day. There are no dark or hidden aspects to it. 
There is no reason for anyone to be lost from its path unless, of course, he so 
desires to be lost from its path. 

Those who then choose to ignore this straight, clear path of the Prophet 
(peace be upon him) have only harmed themselves. Indeed, they have 
destroyed themselves by taking themselves to the Fire, as the Prophet (peace be 
upon him) stated in another hadith, 
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“The most truthful speech is the speech of Allah. The best guidance is the 
guidance of Muhammad. The worst matters are the newly-invented matters. 


And every newly-invented matter is an innovation and heresy. And every 
heresy is a going astray. And every going astray is in the Fire."! 


Recorded by Abu Daawood... 


Abu Daawood 


Abu Daawood Sulaimaan ibn al-Aashath al-Azdi al-Sijistaani was born 
in 202 A.H. He began to study at an early age and traveled to further his 
knowledge of hadith. He traveled to Khurasaan, Rayy, Kufa, Baghdad, 
Damascus, Egypt and Basra. By 221 A.H., he was in Baghdad. After that time, 
he spent twenty years in Tarsus. Finally, he was convinced by the ruler to move 
to Basra to teach there. He died in Basra in 275. 

Among his prominent teachers was Ahmad ibn Hanbal. One of Abu 
Daawood’s books is Masaail al-Imam Ahmad, which is a collection of 
questions put to Imam Ahmad and the Imam’s responses. His other teachers 
included Yahya ibn Maeen, Ishaaq ibn Rahawaih, Uthmaan ibn Abu Shaibah, 
Musaddad ibn Mursarhad and Abu al-Waleed al-Tayaalisii He was a 
contemporary of al-Bukhari and Muslim and learned from many of the same 
teachers. His students include al-Tirmidhi and al-Nasaai. 


! Recorded by al-Nasaai. According to al-Albaani, it is sahih. See al-Albaani, Saheeh Sunan al- 
Nasaai (Riyadh: Maktab al-Tarbiyah al-Arabiya li-Duwal al-Khaleej, 1988), vol. 1, pp. 345-346. 
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Abu Daawood compiled a number of books. One of his well-known 
works is called al-Maraaseel, that discusses chains which have broken links. 
He is best known for his Sunan' collection. This is an important collection of 
hadith on various fiqh topics. Abu Daawood would often make comments if 
there were any defects in the hadith he recorded. He presented that book to 
Ahmad ibn Hanbal for his review and Ahmad praised the work. 


Other Points Related to This Hadith 


Knowing the sunnah of the Prophet (peace be upon him) and what is 
consistent with it is one of the most important matters that one must learn. 
It is the way of salvation. Similarly, knowing and recognizing innovations 
and heresies, which are on the path to destruction, is also one of the 
important topics to learn. One of the best ways to avoid heresies is to know 
them and where and how they appear. The one who does not know what is 
evil often falls into such evil. Many people are ignorant of this matter and 
fail to learn the sunnah or recognize what are innovations and heresies.” 
Hence, they become lost without realizing it at all. 


Summary of the Hadith 


The Prophet (peace be upon him) used to give speeches, admonitions and 
words of advice to his Companions. The effect on the Companions was 
that their hearts would become fearful and their eyes tearful. 

The Companions felt that it may have been a farewell admonition that the 
Prophet (peace be upon him) gave, so they asked him for some final words 
of advice. 

The Prophet (peace be upon him) began his advice to them by telling them 
to have taqwa or fear of Allah. 

He ordered them to listen to and obey the ruler, regardless of who the ruler 
might be. 

He warned them of future times in which there would be lots of differences 
and confusion. He gave them the key to being rescued from those 
differences: stick to the sunnah of the Prophet (peace be upon him) and 
those who adhered to his way. Do not stray from this path in any way. 
Adhere to it as if biting onto it with one’s molar teeth. 

The Prophet (peace be upon him) then warned them about the newly- 
invented matters that were going to appear. He stated that all of them are 


! This work has been translated into English: Ahmad Hasan, trans. Sunan Abu Dawud (Lahore: 
Sh. Muhammad Ashraf, 1984). 

? The information concerning Abu Daawood was derived from Tagiy al-Deen al-Mudhaahari, 
Abu Daawood: al-Imaam al-Haa fidh al-Faqeeh (Damascus: Daar al-Qalam, 1980), passim. 

? Cf, Sindi, Sharh al-Arbaeen, p. 94. 
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misguidance and lead one astray from the Straight Path, the path of the 
Prophet (peace be upon him). 
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Hadith #29: 
“Tell me an Act which...” 


Др UA В Д ное pe 13б 2 
анаа 
ағу лан ынша а ыу) ш 
otl de así f d Uo AM Da bay 
маһы 45 ай ДЫ АД) 05 Буд) ДАЈ) 
Ba ) 6 t e c е 529 уй 
б ЫЙ ani өл Йй, кы 
ұлан 8$ 65 шу! ANN Lal UE alt Jy) 
AS S ais, ie f QU V Sedi 39) 
JG oy ASE Lay o pier dis d eui Cli 
«ет Ат С аула v eal шісі 
eei cae M pa s o E en) 
Се 0-5 eue big i; 
On the authority of Muaadh ibn Jabal (may Allah be 


pleased with him) who said: I said, *O Messenger of Allah, 
inform me of an act which will place me into Paradise and 
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keep me away from the Fire.” He said, “You have asked 
about a great matter but it is easy for whomever Allah, 
Exalted be He, makes it easy. [You should] worship Allah 
and not ascribe any partner to Him, establish the prayer, 
give the zakat, fast Ramadhan and make the pilgrimage to 
the House." He then said, *Shall I not inform you of the 
gates to goodness? [They are] fasting [which] is a shield, 
charity [which] extinguishes the sins like water 
extinguishes a fire and the prayer of a man in the depths of 
the night [which also extinguishes sins]." Then he recited 
[the verses], ^Who forsake their beds" until he reached, 
*they used to do." Then he said, *Shall I not inform you of 
the head of the matter, its pillar and its apex'?” I said, 
“Certainly, O Prophet of Allah.” He said, “The head of the 
matter is submission [to Allah]. Its pillar is the prayer. And 
its apex is jihad.” Then he said, “Shall I not inform you of 
what controls all of this?” I said, “Certainly, O Prophet of 
Allah.” He took hold of his tongue and said, “Restrain 
this.” I said, “O Prophet of Allah, will we be held 
accountable for what we say?” He said, “May your mother 
be bereaved of you, O Muaadh. Is there anything that has 
people thrown on their faces— or he said on their noses— 
into the Fire except that which their tongues reap?” 

Recorded by al-Tirmidhi and he said, “It is a hasan sahih 


hadith.” 
Selected Vocabulary 

wl - “Inform me, tell me,” the œ represents the “me” part 
«a - “which enters me,” 
w&l - “makes me far from, distances me” 
ale - “you asked” 
csl  - “gates, doors” 
Ais - “a shield” 


QA! cà s - La 9> implies the midst or depths of something, here it refers to the middle of 
the night or during the night; JA is the night. 

Aan - “raise” 

əya — -"jts pillar" 

44a $5 3 - the 99 is the highest point or apex of something; ei is a camel’s hump; 
together they imply the highest point of some matter 


' What has been translated here as, “apex” literally means, “the uppermost part of a camel’s 
hump.” 
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du - the 22 of something is the thing that controls or rules over something. 

г - “we speak” 

shi stl. “may your mother be bereaved of you,” this is an expression from pre-Islamic 
Arabic. It is like a prayer for somebody’s death. But it is not meant as a prayer 
or supplication. Instead, it is meant as a form of surprise and to alert a person 
that he has been negligent about a very important matter. 

aea s>s- “their faces” 

la> - “harvest, what is reaped” 

gill = - “their tongues” 


Takhreej 


This is a sahih hadith. It has been recorded through numerous chains 
from Muaadh ibn Jabal.' 

It is recorded from Maimoon ibn Abi Shabeeb from Muaadh by ibn 
Abu Shaiba, Abu Nuaim, al-Haakim, al-Baihaaqi and al-Tabaraani. Although 
al-Haakim declared this chain sahih, this particular chain is actually weak 
because there is a narrator missing between Maimoon and Muaadh. 

It is also recorded from Abdul Rahmaan ibn Ghanam from Muaadh. 
Through Abdul Rahmaan, this hadith was recorded by Ahmad, al-Tabaraani, 
al-Bazzaar, al-Daaraqutni in al-Mutalif wa al-Mukhtalif and others. There is 
some slight weakness in those chains due to the different people who narrated 
it on Abdul Rahmaan’s authority. 

Another chain for this hadith is Abu Wail on the authority of Muaadh. 
This is the chain by which al-Tirmidhi recorded this hadith. Besides al- 
Tirmidhi, it was also recorded by Ahmad, ibn Maajah, Abdul Razzaag, al- 
Tabaraani and many others. These chains also have a problem in that the 
narrator between Abu Wail and Muaadh is missing. 

It is also recorded from Abu Salamah from Muaadh. This chain has 
been recorded by al-Tabaraani, Hannaad in al-Zuhd and ibn Abu al-Dunya in 
al-Samt. The narrators in this chain are all trustworthy but, once again, the 
chain is broken between Abu Salamah and Muaadh. 

It is also recorded from Makhool from Muaadh. This has been recorded 
by ibn Hibbaan, al-Tabaraani, al-Bazzaar and Hannaad in al-Zuhd. Once again, 
Makhool did not hear any hadith from Muaadh, so the chain is broken at that 
point. 

Urwah ibn al-Nazzaal is another narrator who has reported this hadith 
on the authority of Muaadh. Such has been recorded by Ahmad, al-Tayaalisi, 
ibn Abu Shaiba, al-Tabaraani and others. This chain is also weak because 
Urwah is called maqbool, meaning his hadith are only accepted if supported by 
others, and the chain is broken between Urwah and Muaadh. 


' Much of the following is based on ibn Muhammad, pp. 173-178. 
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This hadith has also been recorded from Atiyah ibn Oais from Muaadh. 
This was recorded by Ahmad and Abu Nuaim. This chain is weak because 
Atiyah did not hear any hadith from Muaadh and because its chain contains a 
weak narrator, Abu Bakr ibn Abu Maryam. 

This hadith has been recorded from Nuaim ibn Wahb by Muhammad 
al-Marwoozi in Tadheem Oadr al-Salaat, but that chain has two weak 
narrators. 

Finally, the hadith has also been recorded from Abu Amr al-Shaibaani 
from Muaadh. This was recorded by al-Tabaraani and by ibn al-Bannaa in al- 
Risaalah al-Mughniyah. This narration has a sahih, unbroken chain to it. Ibn 
Muhammad stated, “This chain is the soundest of the chains for this hadith.” 

The hadith has corroborating evidence in narrations from Abu Huraira, 
Abu Dhaarr, Abu al-Yaasar and Ibaadah ibn al-Saamit. Some of those 
narrations are weak while others are of the level of hasan. 

The conclusion is that due to all of its supporting chains and its one 
sahih chain, the hadith is sahih. This is the conclusion of al-Albaani, ibn 
Muhammad, al-Arnaoot and Baajis, and al-Hilaali.? 


General Comments About the Hadith 


The importance of this hadith is obvious from the request put to the 
Prophet (peace be upon him), “Inform me of an act which will place me in 
Paradise and keep me away from the Fire.” The Prophet (peace be upon him) 
stated the basic acts that lead one to Paradise. Then he went on from that to 
state the acts that open the gates to goodness. He also stated the head of the 
matter, its pillar and its apex. At the end, he stated what controls all of those 
matters. In essence, nothing of great importance has been left out of this hadith. 


About the Narrator: Muaadh ibn Jabal 


The Companion Muaadh ibn Jabal was discussed in the commentary to 
Hadith Number 18. 


“Inform me of an act which will enter me into Paradise and keep me away 
from the Fire.” 


Ibn Rajab points out that this was one of the many times that the 
Prophet (peace be upon him) was asked such a question. In general, his replies 
were approximately the same.” The Companions knew the most important 
aspect of life: How to be saved from the Hell-fire and entered into Paradise; 


! [bn Muhammad, p. 177. 

? Al-Albaani was quoted in Sultaan, p. 254; ibn Muhammad, p. 173; al-Arnaoot and Baajis in ibn 
Rajab, Jaami, vol. 2, p. 134; al-Hilaali, Eeqaadh, p. 407. 

? Ibn Rajab, Jaami, vol. 2, p. 135. 
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hence, a number of them came to the Prophet (peace be upon him) to ask him 
this very important guestion. 

In a narration in Musnad Ahmad, it states that Muaadh came to the 
Prophet (peace be upon him) and said, “O Messenger of Allah, I want to ask 
you about a statement that has made me ill, sick and buming inside.” The 
Prophet (peace be upon him) said, “Ask whatever you wish.” He said, “Inform 
me about a deed that will enter me into Paradise and concerning which I will 
not ask anyone other than you." This shows how much Muaadh was concerned 
about this issue. It was something that was driving at his soul and burning him 
up inside. So he came and asked the only one who could give him the sound 
answer to that question. 

This hadith is evidence that it is by one's deeds that a person enters 
Paradise. This is, in fact, what is stated by Allah in the Quran, when He said, 
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“This is the Paradise which you have been made to inherit because of your 


deeds which you used to do [in the life of the world]" (al-Zukhruf 72). 
However, there is a hadith of the Prophet (peace be upon him) that states, 


ғ 


Ite Gere о, 


- = 


y5 Ji 4i J455 v c v, VS dhe ae f and cta 


M 


f Yu 


E 


£ 
2 2 


“No one's deeds enter him into Paradise.” They said, “Not even you, O 
Messenger of Allah?” He said, “Not even me unless Allah envelopes me in His 
mercy.” (Recorded by al-Bukhari and Muslim.) What this hadith means is that 
one's actions alone are not sufficient to earn the great rewards and pleasures of 
Paradise. It is only by Allah's grace, by His rewarding a person much more 
than he deserves, that one is entered into Paradise. Furthermore, as ibn Rajab 
points out, a person's deeds are also part of Allah's grace and mercy upon him. 
Hence, both Paradise and the actions that lead one to Paradise are from Allah's 
mercy and grace.’ 


“You have asked about a great matter" 


The Prophet (peace be upon him) told him that he had asked about a 
great matter. Indeed, for the human being, is there anything greater than what 
he had asked? Allah revealed the books and sent the messengers concerning the 
very matter that he had asked about. All of this information was to show 
mankind how it could save itself from the Hell-fire and be entered into 


' Ibn Rajab, Jaami, vol. 2, p. 136. 
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Paradise. In this hadith, the Companion Muaadh put all of that into one 
guestion. 

One can tell by the rest of the Prophet's response that what he meant 
was not simply that the matter was a great matter. But his response also 
indicates that it is a very difficult matter. It is a very difficult matter except for 
those who are blessed by Allah, as shall be discussed below. 

Al-Haitami states that entering Paradise and escaping the Hell-fire is 
indeed a great matter. It is for this reason that people fulfill the commands and 
remain away from what is prohibited. But, in reality, this is a very great and 
difficult matter. It is a great matter with respect to its consequences in the 
Hereafter and it is a great matter upon the soul in this life. Allah has shown that 
most of mankind will not be able to be victorious in this most important of 
affairs. He has said, 


aie di ce SA 5 65 
“But few of My servants are grateful” (Saba 13). Allah also says, 
1 TM ans V5 
“You will not find most of йып thankful [to Allah?” (al-Araaf 17).' 


*but it is easy for whomever Allah, Exalted be He, makes it easy" 


This portion of the hadith demonstrates that all guidance is in the 
hands of Allah. Muaadh had asked about something very great and difficult. 
However, Allah can make anything easy for anyone. So, Allah can make this 
grave and difficult matter easy for anyone He wills. Allah opens a person's 
heart to faith and Islam. The person loves Islam and loves obeying Allah. This 
makes fulfilling the obligatory deeds easy for him. This makes staying away 
from the forbidden acts easy for him. 

If Allah makes guidance and good deeds easy for a person, then the 
question of entering Paradise and escaping Hell is an easy matter. If Allah does 
not make it easy for a person, it will never be easy for him as it is a grave and 
difficult matter that cannot be made easy except by Allah. 

Allah has said in the Quran, 
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! Cf., al-Haitami, Fath, p. 223. 
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“As for him who gives [in charity] and keeps his duty to Allah and fears Him, 
and believes in a reward from Allah, We will make smooth for him the path of 
goodness. But he who is a greedy miser and thinks himself self-sufficient and 
belies the reward from Allah, We will make smooth for him the path for evil” 
(al-Lail 5-10). 

Every believer should realize this fact and turn to Allah for help and 
guidance. If a person beseeches Allah and strives to follow the straight path, 
Allah will m ШЕ m ey for him. Allah will Жир him, as Allah n Е 
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“As for those who strive hand in Our cause, We will Қ” M them to Our 
paths. And, verily, Allah is with the doers of good” (al-Ankaboot 69).! 


*[You should] worship Allah... the House." 


In this hadith, the Prophet (peace be upon him) told Muaadh that the 
key to entering Paradise and escaping the Hell-fire is the five pillars of Islam.’ 
These acts are the foundation of Islam. If one performs them properly and well, 
one is bound to enter Paradise. 


"Shall I not inform you of the gates to goodness?" 


According to al-Haitami, the words, “Shall I not inform you” are of 
way of attracting the listener’s attention. It shows that something of importance 
is about to follow.’ Indeed, the following instruction is of great importance. 

Beyond the entry into Paradise, there is a great deal of good that one 
can receive inside of Paradise. The Prophet (peace be upon him) did not stop at 
what Muaadh asked. Instead, he showed him the gates or doors to good beyond 
what Muaadh had asked him. 

The pillars of Islam are the obligatory acts that one must fulfill to have 
a hope of entering Paradise. Now, the Prophet (peace be upon him) is pointing 
Muaadh to voluntary acts that open the door to greater rewards in Paradise. As 
shall be discussed under Hadith Number 38, the most beloved servants to Allah 
are those who get close to Him by performing voluntary acts of worship after 
completing the acts that are obligatory upon them. The fasting and charity 
referred to below are, then, the voluntary fasts and charity and not the 
obligatory fasting of Ramadhan and the zakat.* 


! Cf., Sultaan, p. 256. 
? These five pillars were explained in some detail in the commentaries to Hadith Number 2 and 
Hadith Number 3. 
3 Al-Haitami, Fath, p. 224. 
^ Cf, ibn Rajab, Jaami, vol. 2, p. 138. 
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"fasting [which] is a shield" 


Since the obligatory fast of Ramadhan has already been mentioned in 
this hadith, this is an encouragement to increase one's voluntary fasting. The 
act of fasting is itself a shield. Allah describes obligatory fasting in the 
following manner, 
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*O believers, fasting is prescribed for you as it was prescribed for those before 
you, that you may attain taqwa" (al-Baqara 183). The result of fasting, whether 
obligatory or voluntary, should be tagwa. The word tagwa comes from 
wigaayah, which implies a protection. Tagwa means to protect oneself from the 
Hell-fire by putting a barrier between oneself and the Hell-fire. 

In this hadith, the Prophet (peace be upon him) has given a different 
but similar description for fasting. He has called it a shield, like the shield that 
one uses in the battlefield. The shield protects a person from the enemy and 
fasting protects a person from committing sins and from entering the Hell-fire. 

Ibn Rajab points out that fasting is a shield only if the act of fasting is 
not harmed by foul or improper speech. He quotes the hadith from al-Bukhari 
and Muslim which states, 


\ 
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“Fasting is a shield. If it is a day in which one of you is fasting, he should avoid 

sexual contact and quarreling. If somebody should abuse him or fight him, he 

should say, “Tama man who is fasting.” (Recorded by al-Bukhari.) 

Then ibn Rajab makes the point that if fasting is not a shield from 
committing sins in this world, it will not be a shield from the Hell-fire in the 
next.' Al-Baitaar points out that the word for shield is in the indefinite. This 
implies that it can be every type of shield. It is a shield from the Hell-fire, from 
Allah's anger, from disease in this world, from straying from the Straight Path, 
from becoming arrogant and so forth? If fasting can be such a shield, the 
person who fasts properly will receive a great deal of reward in Paradise. 

There are specific days that a Muslim is recommended but not obliged 
to fast. These include: the Day of Ashoorah (the 10" of Muharram) along with 
the 9" or 11" in addition, the Day of Arafah (the 9" of Dhul-Hijjah) for those 


! [bn Rajab, Jaami, vol. 2, p. 139. 
2 Al-Baitaar, р. 177. 
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who are not making the pilgrimage, Monday and Thursday of every week, any 
three days of every month, the three days of the full moon in the middle of 
every lunar Islamic month, any days of the first nine days of Dhul-Hijjah and 
six days in the month of Shawaal.! 


"charity [which] extinguishes the sins like water extinguishes a fire" 


Again, the reference here is to voluntary charity and not the obligatory 
zakat. Furthermore, the sins referred to here are the minor sins that are between 
a human and Allah. The major sins are not included here nor are the acts of 
wrong done toward others. The major sins are not extinguished by charity but 
are in need of repentance. Wrong done toward others needs their forgiveness.” 

In the Quran, Allah also states that through charity one’s sins may be 
wiped away. Allah says, Э | 
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“If you disclose your charity, it is well; but if you conceal it and give it to the | 
poor, that is better for you. [Allah] will expiate some of your sins. And Allah is 
well-acquainted with all that you do" (а/-Вадаға 271). | 
In general, good deeds may wipe away evil deeds. Allah says, | 
Bi > > 
OES oe oS у | 
“Verily, the good deeds remove the evil deeds" (Hood 114). Al-Haitami states : 
that charity has been specifically mentioned because its benefit extends to 
others and all of the creatures are Allah's creatures and dependents. In general, 
if a person helps another person's dependents, that removes the latter's anger. 
This is also how charity has been described in other reports.” 
Al-Teebi points out that the removal of sins has been mentioned in 
three different manners. First is the removal of sins, as in the verse mentioned 
above. Second is the wiping away or erasing of sins as in the hadith, 


tiic 2 h Jl 
“Follow up a bad deed with a good deed and it will wipe it out.” The third 
level is given here in this hadith: the extinguishing of sin. This expression gives 
the impression that the acts of charity will take one away from the Hell-fire 


! Cf., Taataay, pp. 259-260; Sultaan, p. 257. 

? Cf., al-Haitami, Fath, p. 224; al-Bugha and Mistu, p. 207. 
3 Al-Haitami, Fath, pp. 224-225. 

4 This is from Hadith Number 18 in this collection. 
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because sins take one to the Hell-fire. If the sins are not extinguished, one will 
be consumed by the fire of Hell. The person can save himself from being 
consumed due to his sins by giving in charity, which will extinguish his sins 
and extinguish the fire for him in the Hereafter.! 


“the prayer of a man in the depths of the night... they used to do.” 


According to ibn Rajab, the meaning of the Prophet’s statement is that 
the late-night prayer extinguishes sins in the same manner that charity does.’ 

The word jauf (45>) when used along with the word night means the 
middle of the night. That is the case here. In some cases, there is reference to 
the 45> of the last of the night. In that case, it is referring to the middle of the 
last half of the night or, in other words, after five-sixths of the night has 
passed. 


The Importance of the Late-Night Prayer 


In this hadith, the Prophet (peace be upon him) quoted the following 
verses of the Quran, 
2 2 Ге “ә 2.7 2:7. " 2-7 oie a ar AES VUES. 
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“Their sides forsake their beds to invoke their Lord in fear and hope, and they 
spend [in charity] out of what We have bestowed on them. No person knows 
what is kept hidden for them of joy as a reward for what they used to do” (al- 
Sajdah 16-17). There is a great deal of difference of opinion concerning the 
meaning of the phrase, “their sides forsake their beds,” and what prayer it is 
referring to. However, this statement of the Prophet (peace be upon him) seems 
to make it clear that the verse is in reference to the late-night prayer, although 
perhaps not exclusively.° 


! Quoted in al-Mudaabaghi, p. 224. 

? [bn Rajab, Jaami, vol. 2, p. 141. 

3 Ibn Rajab, Jaami, vol. 2, p. 145. 

* All the commentators on this hadith relate this verse directly only to the late-night prayers in 
this hadith. (See, for example, ibn Rajab, Jaami, vol. 2, p. 142.) However, the verse alludes to 
both the late-night prayer as well as spending. It could be the case that the Prophet (peace be 
upon him) recited this verse in relation to both the late-night prayer and the charity that he had 
just mentioned. Allah knows best. 

Other interpretations include performing prayers between the Sunset and Night Prayers, waiting 
for the Night Prayer, performing the Dawn Prayer, performing the Night and Dawn Prayers in 
congregation and so forth. Al-Tabari concludes that the verse is general for any prayer said 
during the night time when people may be sleeping. It is also stated that it was customary for the 
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Ibn al-Oayyim points out that the people who perform the late night 
prayer, in general, are hiding that from the eyes of others. Usually, no one sees 
what they are doing. Therefore, in this verse, Allah specifically states that the 
reward for what they are doing in a hidden fashion is a great reward that is kept 
hidden for them. No one can know it now or imagine it.' 

These are just one set of many verses that emphasize the importance of 
performing the late-night prayers. Others include the following,’ 


4 > с 227, еы 2АЙ» 
WA АЛЫУ O С HI a AG IIs” 
“They used to sleep but little at night [spending that time in prayer] and in the 
hours before dawn, they were found asking for forgiveness [from Allah]” (al- 
Dhaariyaat 177-18). In this verse, Allah is stating some of the characteristics of 

the pious people who will be entered into Paradise. 
Allah said to the Messenger of Allah (peace be upon him), in a verse 
that demonstrates ioy m Miei the act i ше m p is, 
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“And in some parts of the night offer the (Үлан prayer with it n. m 
as an additional prayer for you. It may be that your Lord will raise you to a 
position of praise” (al-Israa 79). 

Another verse states, 
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"Is one who is obedient to Allah, prostrating himself or standing [in prayer] 
during the hours of the night, fearing the Hereafter and hoping for the mercy of 
his Lord [equal to one who disbelieves]? Say: Are those who know equal to 
those who know not? It is only people of understanding who will remember 
[and take a lesson from this]" (al-Zumar 9). 


In a set of verses describing the true servants of the Merciful, Allah has 
stated, 


Arabs to sleep after sunset, hence, any prayer said after sunset time would be included in the 
meaning of this verse. Allah knows best. See Saeed al-Affaani, Ruhbaan al-Lail (Cairo: 
Maktabah ibn Taimiya, 1990), vol. 1, pp. 51-60; Muhammad al-Maroozi, Mukhtasar Qiyaam al- 
Lail (al-Zarqa, Jordan: Maktabah al-Manaar, 1993), pp. 47-76. 
; Quoted i in al-Affaani, vol. 1, p. 58. 

? For an extensive discussion of the verses related to the late-night prayer, see al-Affaani, vol. 1, 
pp. 49-128. 
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“The faithful slaves of the Most Merciful (Allah) are those who walk on the 
earth humbly and when the foolish address them [with improper speech] they 
simply reply with mild words of gentleness, and those who spend the night in 
worship of their Lord, prostrate and standing" (al-Furqaan 63-64). 

Allah has also said, 
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“О you [Muhammad] wrapped in garments, stand to pray all night, except a 
little, half or it or a little less than that, or a little more. And recite the Quran in 
a slow style. Verily, We shall send down to you a weighty word. Verily, the 
rising by night is very hard and most potent and good for governing oneself and 
most suitable for [understanding] the Word [of Allah]. Verily, there is for you 
by day prolonged occupation with ordinary duties. And remember the Name of 
your lord and devote yourself to Him with a complete devotion" (al- 
Muzzammil 1-8). 

Qataada stated that the late night prayer was made obligatory upon the 
Prophet (peace be upon him) and his followers in these verses. This was in the 
earliest part of Islam. The Companions performed that prayer for a year and 
then the revelation that made the late night prayer voluntary was revealed. The 
relaxation was because Allah knew that there would be weak people in the 
community as well as those who would go out seeking Allah's bounty by 
working and so forth.! 

There are also many hadith of the Prophet (peace be upon him) that 
demonstrate the importance of the late-night prayer (tahajjud)? These hadith 
include the following: 


МА 


Ji e ba ao E gan ax pta yai 


! See al-Affaani, pp. 75-76. 
? Fora comprehensive discussion of such hadith, see al-Affaani, vol. 1, pp. 129-177. 
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“The best prayer after the obligatory prayer is that during the depths of the 
night.” (Recorded by Muslim.) 
The Prophet (peace be upon him) also said, 
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“You should perform the late-night prayer for verily it was the custom of the 
pious people before you. Certainly, the late-night prayer is an act that takes one 
closer to Allah, keeps one away from sins, expiates for evil deeds and repels 

disease from the body."' 
There are many aspects that make the late-night prayer special. First 


and foremost, it is a prayer. The best action or matter is prayer. The Prophet 
(peace be upon him) stated, 


о. о. o- # mai - - А ut 
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E prayer is the best matter. Whoever can increase [his prayers] should do 
so." 

Second, al-Haitami points out that, in general, the prayer said in the 
late-night is more virtuous than the voluntary prayers during the day because it 
is further from ostentation and being done for show. In other words, the 
intention behind the late-night prayer should be a pure one. Furthermore, it is 
easy to have the fear of Allah and concentrate on the prayer in the late-night 
prayer as there are fewer disturbances at that time.” 

This is perhaps one of the greatest aspects of the late-night prayers. It 
increases one's sincerity to Allah. The Follower Qataada said, "They used to 
say that the hypocrite would not spend the night up [in prayer]."^ It also makes 
the person realize his real purpose and goal in this life. He is getting up in the 
middle of the night and forsaking his sleep because he realizes that his goal is 
not the pleasure or relaxation of this world. Instead, he has a much greater 
purpose and goal in life. For that reason, he is getting up to pray when the rest 
of mankind— especially those whose only concern is this life-—- are either 
sleeping or committing sins under the cover of night. 


! Recorded by al-Tinnidhi. According to al-Hilaali, it is hasan. See al-Hilaali, Eegaadh, p. 412. 

Al-Albaani also called it hasan, as quoted in al-Affaani, vol. 1, p. 162. Al-Affaani goes on to 

discuss the positive effects of Salat al-Taraweeh on the spinal cord. This was presented in a 

paper at the Conference on Medical Miracles in the Quran in Cairo, Egypt. See al-Affaani, vol. 1, 
p. 163f. 

Recorded by al-Tabaraani in al-Ausat. According to al-Suyooti and al-Albaani, it is hasan. See 

al-Affaani, vol. 1, p. 17. 

? Cf, al-Haitami, Farh, p. 225. 

$ Quoted by al-Affaani, vol. 1, p. 19. 
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“Shall I not inform you of the head of the matter...” 


According to ibn Rajab, the “matter” here is in reference to the religion 
itself with which the Prophet (peace be upon him) was sent.' But it seems more 
apparent, in this context, that the matter is more specifically that of entering 
Paradise and escaping the Hell-fire. This is al-Haitami's explanation. He says 
the “matter” is “the matter that you asked about.” 

The Prophet (peace be upon him) is continuing his answer as to how to 
enter Paradise and remain away from Hell. He first began by stating the 
minimum that it takes to enter Paradise. Then he stated how one moves beyond 
that to the doors of good in Paradise. Now he is summarizing the whole matter 
with the forthcoming instruction. 


“The head of the matter is submission [to Allah].” 


The Prophet (peace be upon him) stated that the head, meaning the 
most important and essential aspect, of the matter is islaam. Al-Baitaar states 
that the meaning of islaam here, in particular, is submission and obedience to 
Allah.? In another narration, it states that the head of the matter is the testimony 
of faith. Ibn Rajab explains that by saying that the one who does not accept and 
apply the testimony of faith, both internally and externally, has no portion of 
Islam whatsoever. 

Submission to Allah or adherence to the testimony of faith is the head 
of the matter and plays a role similar to the head of a human body. Without a 
head, there is no life. Similarly, without this head, there is no Islam. There is no 
hope, in other words, of escaping the Hell-fire and entering Paradise. 

This is the head of the matter. Everything is secondary to this primary 
issue. If this issue is not first fulfilled properly, the hope of attaining Paradise 
can be forgotten. 


“Its pillar is the prayer." 


The foundation upon which the religion, submission to Allah and being 
entered into Paradise rests is the prayer. A pillar is an upright support for a 
building or structure to rest. Without proper pillar support, the structure is not 
sound and can easily be destroyed. 

This statement of the Prophet (peace be upon him) is just a fraction of 
much evidence demonstrating the importance of the prayer. The place of prayer 
in Islam cannot be denied. As was discussed in the commentary to Hadith #3, 


! Ibn Rajab, Jaami, vol. 2, p. 145. 

? Al-Haitami, Fath, p. 225. 

3 Al-Baitaar, p. 177. 

4 Ibn Rajab, Jaami, vol. 2, p. 145. 

5 Cf., ibn Daqeeq al-Eid, Sharh, p. 78. 
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the opinion of many scholars— and it seems to be the strongest opinion, Allah 
knows best— is that the one who does not pray falls outside of the fold of 
Islam. In this hadith, the Prophet (peace be upon him) made it clear that the one 
who does not attend to his prayers is missing the foundation and the pillar that 
can save him from the Hell-fire. 


“Its apex is jihad.” 


Al-Haitami states that jihad is the highest form of obedience because it 
is through it that Islam becomes dominant over all the other religions and ways 
of life. This is not true for the other acts of worship. Therefore, in this 
particular respect, it is the greatest act of worship.' Al-Baitaar further points 
out that it is through jihad that the religion is protected and preserved as is also 
the honor of the Muslims protected. Although every act of worship has its great 
importance, the place of jihad is of special importance.” 

Jihad, therefore, is considered the most important deed after the 
obligatory acts, as Imam Ahmad and others have stated.’ This statement most 
probably is in reference to the pillars of Islam vis-a-vis the non-obligatory, 
recommended jihad. 

There are times when jihad is obligatory. Although that is the case, 
there is no excuse for emphasizing jihad while ignoring the pillars of Islam. 
The pillars form the foundation of Islam, as discussed in Hadith Number 3, and 
without these pillars one cannot expect one’s jihad to be the complete jihad or 
completely pleasing to Allah. 


The Importance of Jihad 


The importance of jihad can be seen in numerous verses of the Quran 
and statements of the Prophet (peace be upon him). This is not surprising given 
that it is the apex or highest point of entry into Paradise and being saved from 
the Hell-fire, as the present hadith demonstrates. 

The verses eet the heat Wenn >, japa include: 
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vA] Haitami, Fath, p. 226. 
? Al-Baitaar, p. 178. 
? Ibn Rajab, Jaami, vol. 2, p. 146. 
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“Those of the believers who sit still, other than those who have a (disabling) 
hurt, are not egual with those who strive in the way of Allah with their wealth 
and lives. Allah has conferred on those who strive with their wealth and lives a 
rank above the sedentary. Unto each Allah has promised good. But He has 
bestowed on those who strive a great reward above the sedentary: Degrees of 
rank from Him, and forgiveness and mercy. Allah is ever Forgiving, Merciful” 
(al- зар 95-96). 
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“Count you the quenching of a pilgrim's thirst and tending of the Inviolable 

Place of Worship as (equal to the worth of him) who believes in Allah and the 

Last Day, and strives in the Way of Allah? They are not equal in the sight of 

Allah. Allah guides not wrongdoing folk. Those who believe and have left their 

homes and striven with their wealth and their lives in Allah's way are of much 


greater worth in Allah's sight. These are they who are triumphant” (al-Tauba 
19-20). 


*Lo Allah loves those who battle for His cause in ranks, as if they were a solid 
structure" (al-Saff 4). 
The following hadith touch upon this topic: 
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[Abu Huraira related that] a man came to the Messenger of Allah (peace be 
upon him) and said, “O Messenger of Allah, show me a deed that is equal to 
jihad.” The Prophet (peace be upon him) told him, “I do not find such a deed.” 
Then he told him, “Can you, while the Muslim fighter is in the battlefield, enter 
your mosque to perform prayers without ceasing and fast while never breaking 
your fast?” The man said, “Who could do that?” The Prophet (peace be upon 
him) told him, “The one who makes jihad is rewarded even for the footsteps of 
his horse while it wanders about for grazing while tied on a long rope.” 
(Recorded by al-Bukhari.) 

Abu Saeed al-Khudri narrated that a man came to the Prophet (peace 
be upon him) and said, “O Allah’s messenger, who is the best among the 
people?” The Prophet (peace be upon him) said, 
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“A believer who strives his utmost in Allah’s cause with his life and property.” 
(Recorded by al-Bukhari.) 

In addition to the above, the negative results of abandoning jihad have 
been made very clear by the Prophet (peace be upon him). Perhaps these are 
other reasons why the Prophet (peace be upon him) has stated that jihad is the 
apex of the matter of entering Paradise and escaping the Hell-fire. 

The following are some of the negative results of abandoning jihad: 

(1) The abandonment of jihad is a source of destruction in both this life 
and in the Hereafter. With respect to this life, if people do not make an effort to 
propagate and defend what they believe in, they will be subjugated and 
despised by others and will not be able to live freely. With respect to the 
Hereafter, the person who does not perform jihad will not be deserving of 
Allah’s mercy and he will actually be destroying himself. Allah says, 
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“Spend your wealth for the cause of Allah, and be not cast by your own hands 
to ruin; and do good. Lo, Allah loves the beneficent” (al-Bagara 195). 

This verse was explained by Abu Ayyoob al-Ansaari When the 
Muslims were trying to penetrate the enemy's ranks at Constantinople, some of 
them said that they were not supposed to kill themselves by their own hands. 
Abu Ayyoob said, “We are more knowledgeable [than others] about this verse. 


909 





ee eee 


Commentary on the Forty Hadith of al-Nawawi 


It was revealed concerning us, the Companions of the Prophet (peace be upon 
him). We participated in the battles with the Prophet (peace be upon him) and 
Allah aided us. Then when Islam spread and we were victorious, we said, 
‘Allah has honored us by being Companions of the Prophet and He aided him 
until Islam spread and its adherents were many. We sacrificed our time with 
our families, wealth and children. Now, the burden of war is over and we 
should return to our families and children and spend our time with them.’ Then 
Allah revealed concerning us, ‘Spend your wealth for the cause of Allah, and 
be not cast by your own hands to ruin; and do good. Lo, Allah loves the 
beneficent.’”' Thus, by abandoning spending in the way of Allah and, 
therefore, jihad, the person is actually destroying himself by his own hands. 

(2) The abandonment of jihad is a reason for humiliation and disdain. 
The Prophet (peace be upon him) said, 
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“Surely, If you abandon the jihad and spend all of your time with your 

agriculture and you deal in al-eenah’, then Allah will make humiliation 

accompany you and not allow you to be rid of it until you repent to Allah and 

return to your original state [before this condition]."? Al-Ulyaani wrote, 


What the Messenger (peace be upon him), who does not speak 
from his own desires, stated is certainly true. If anyone looks 
to the situation of the Muslims today, who are heedless of the 
most important aspects of their religion as they have 
abandoned the jihad against the unbelievers and taking the 
jizyah’ from them, he will see that Allah has inflicted them 
with humiliation as they turn to the unbelievers of the East or 
the unbelievers of the West, seeking aid and honor from them, 
and they do not even realize that this humility will never leave 
them until they return to their religion as the most honest 
speaker [the Prophet (peace be upon him)] has stated in this 
hadith. If they continue in their present state they can be given 
the same tidings that Allah has given them [when He said], 
“Bear unto the hypocrites the tidings that for them there is a 


! Cf, Ibn Katheer, Tafseer al-Quran al-Adheem (Kuwait: Dar al-Arqam, 1985), vol. 1, pp. 402- 
403. 

? Al-Eenah is a type of business deal that implicitly involves interest (riba) although outwardly it 
seems to be void of it. 

? Recorded by Ahmad. Ahmad al-Banna wrote, "I have not found this hadith with such a wording 
except in Ahmad's collection and its chain is good. Abu Dawood, ibn Maajah and al-Baihaqi 
related the same hadith with a different wording but with the same meaning... And the hadith has 
a lot of supporting evidence." Al-Banna, vol. 15, pp. 44-45. 

^ Jizyah is a poll-tax that non-Muslim residents of the Islamic state pay in lieu of military service. 
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painful doom; Those who choose disbelievers for their patrons 
instead of believers. Do they look for power at their hands? Lo, 
all power belongs to Allah” [al-Nisaa 138-139].' 


(3) The abandonment of jihad is also a source of calamity, affliction 
and trials. The Prophet (peace be upon him) said, 
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“If you begin to participate in al-eenah, take after the tails of cows, become 
pleased with agriculture and leave jihad in the way of Allah, Allah will inflict 
upon you a disgrace that will not leave you until you return to their religion.” 
(4) The abandonment of jihad can also be a source of punishment from 
Allah. Allah says in the Quran, 
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“If you go not forth [for jihad] He will afflict you with a painful doom, and will 
choose instead of you a folk other than you. You cannot harm Him at all. Allah 
has power over all things" (al-Tauba 39). 

Jihad, in one of its many forms or another, will always exist and be a 
communal imperative. The reality of this world is that every human falls into 
one of two groups or parties: the party that follows the messengers of Allah 
(called "the party of Allah") and the party that refuses to believe in and follow 
the messengers whom Allah had sent for their own benefit (this group is called 
“the party of Satan"). 

The relation between these two parties is one of enmity. Satan, the 
leader of the forces of evil, swore to mislead mankind until the Day of 
Judgment. Allah says, 


! Ali al-Ulyaani, Ahamiyat al-Jihaad (Riyadh: Daar Taiba, 1985), p. 248. 

? Recorded by Ahmad, Abu Dawood and others. Ahmad al-Banna stated, "Recorded by Abu 
Dawood and al-Tabaraani. The narrators of Ahmad's hadith are all trustworthy and ibn al-Qattaan 
stated the hadith to be sahih. And the hadith has many other hadith and chains supporting and 
strengthening it." Al-Banna, vol. 14, p. 27. Al-Albaani also says this hadith is sahih. al-Albaani, 
Silsilat al-Ahadith al-Sahiha, vol. 1, pp. 15. 
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*He [the Satan] said: Now, because you have sent me astray, verily I shall lurk 
in ambush for them on Your Right Path. Then I shall come upon them from 
before them and from behind them and from their right and from their left, and 
You will not find most of them beholden (unto You)" (al-Araaf 16-17). 

Furthermore, unbelievers, in general, will never be satisfied and will 
never rest until they eradicate as many forms of true obedience and worship of 
Allah as they can. Allah clearly эхе 
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“And they will not cease from fighting against you till they have made you 
renegades from your religion, if they are able to do so” (al-Bagara 217). 

Therefore, the only way that Allah's law, justice, right and truth will 
prevail on this earth is if the believers in Allah sacrifice their time, wealth and 
souls for the establishment of truth. In other words, Muslims must participate 
in jihad until the Day of Judgment since the ungodly forces will not rest until 
that time. 
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“Shall I not inform you of what controls that?... 


In previous hadith of al-Nawawi’s collection, the importance of 
speaking good things and refraining from evil speech has been discussed. 
However, in these final words of teachings to Muaadh, the Prophet (peace be 
upon him) goes far beyond the aspects that were previously mentioned. 
Commenting on this part of the hadith, ibn Rajab stated, “This indicates that 
restraining, controlling and withholding one’s tongue is the foundation of all 
good. The one who controls his tongue controls, restrains and commands all of 
his affairs."' Hence, as Sultaan points out, the one who has been given control 
over his tongue and speech has been given a great blessing indeed. It is the key 
to happiness in both this world and the Hereafter.” 

The meaning of what the Prophet (peace be upon him) tells Muaadh in 
this portion of the hadith is that, in general, it is because of the deeds of one's 


! [bn Rajab, Jaami, vol. 2, p. 146. 
? Sultaan, p. 261. 
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tongue that one is thrown into the Hell-fire.' Someone might wonder why this 
is the case. Can the deeds of the tongue be that great and that harmful? Ibn 
Rajab has explained how that is the case. He wrote, 


The sins of speech include shirk (associating partners with 
Allah). This is the greatest sin in Allah's sight. It also includes 
speaking about Allah without knowledge, which is the 
companion of shirk. It also includes giving false witness, 
which can be equivalent to shirk. It also includes sorcery, 
calumny and other major and minor sins, such as lying, 
backbiting, tale-spreading. In fact, the other sinful acts, in 
general, are usually accompanied by speech that assists in 
those deeds.” 


Given ibn Rajab's explanation, it is simple to understand how the 
ability or lack of ability to controls one's tongue is directly related to one's 
entrance into Paradise or into the Hell-fire. Note the following hadith also, 
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On the authority of Abu Huraira who said: The Prophet (peace be upon him) 
was asked about what most enters a people into Paradise and he said, “Tagwa 
of Allah and good character.” Then he was asked about what most enters a 
people into Hell and he said, “The mouth and the private part.” 

Concerning the tongue, Ibn Buraidah stated that he one time saw ibn 
Abbas taking hold of his tongue and then saying, “Woe to you. Speak well and 
you will gain from that. Refrain from speaking evil and you will be safe. 
Otherwise, you must realize that you will have to be remorseful."* 

The early scholar Yahya ibn Katheer said, *A person's speech is not 
made sound except that it is reflected in the rest of his deeds. And a person's 
speech is not made wicked except that it is reflected in the rest of his deeds.” 
Yoonus ibn Ubaid, another early scholar, also said, “One will not find any act 


of piety that is followed by all other acts except in the tongue. You can find a 
man who fasts during the day and breaks his fast on forbidden things [because 


! Al-Haitami states that the hadith is simply stating the general case and does not mean that such 
is the only reason that one may be thrown into Hell. He likens the speech to the statement, “The 
pilgrimage is Arafah,” meaning the most important aspect of it. See al-Haitami, Fath, p. 227. 

Ibn Rajab, Jaami, vol. 2, p. 147. 
3 Recorded by al-Tirmidhi, Ahmad, ibn Maajah, al-Haakim and ibn Hibbaan. According to al- 
Hilaali, the hadith is hasan. See al-Hilaali, Eeqaadh, p. 278. 
^ Quoted in ibn Rajab, Jaami, vol. 2, p. 148. 
> Quoted in ibn Rajab, Jaami, vol. 2, p. 149. 
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of his speech). He spends the night in prayer and during the day he gives false 
witness...” [He mentioned a number of aspects and then said,] “However, you 
will not find a person who only speaks the truth whose actions ever contradict 
that.” 

Ibn Taimiya noted how difficult it is for people to control their tongues 
even though they are able to control many of their actions. He stated, 


It is amazing how it is easy for a human to control and protect 
himself from eating forbidden items, wronging others, 
fornication, stealing, drinking alcohol, looking at what is 
forbidden while it is difficult for him to control the movement 
of his tongue. You can even find a man who is considered 
religious, pious and a worshipper while he speaks words that 
anger Allah and he does not even considered them important, 
he is lowered by one speech a distance even greater than what 
is between the East and West. How many times do you see a 
person who refrains from the lewd acts and wrongdoing while 
his tongue flows in false speech concerning the honor of those 
both alive and dead, and he does not even care about what he is 
saying. 


Abdul Maalik al-Qaasim notes how in this day and age, one truly has 
to be careful about this matter. Nowadays, first, the level of piety or religious 
awareness seems to be less than in the past. To add to that, many Muslims 
today seem to have much more free time than they did in the past, due to 
modern day conveniences and ease of life. This free time can be very 
dangerous as it allows more opportunity for people to sit and talk for hours at a 
time. People may be able to speak in a good manner for some time, but, after a 
while, they have a tendency to stray into matters that they should have avoided. 
Al-Zuhri noticed this aspect and said, “If the gathering becomes long, then 
Satan has a portion of it.” 

In addition, the means of communication, such as telephone, e-mail 
and so on, makes it even easier to communicate more often with others. All of 
these have turned out to be very dangerous with respect to a person's words. 

Ibn Daqeeq al-Eid points out that this last part of the hadith alludes to 
another important form of jihad: jihad against the self. This is the jihad or 
struggling by which a person controls his actions and desires. It is this type of 
jihad that is needed to control one’s speech. Without this type of jihad, as this 
hadith clearly demonstrates, the results can be disastrous as one may end up 
being thrown into the Hell-fire.° 


! Quoted in ibn Rajab, Jaami, vol. 2, p. 149. 

? Quoted in Abdul Maalik al-Qaasim, Ahsaahu-llaah wa nasooh (Riyadh: Daar al-Qaasim, 1995), 
p. 6-7. 
Quoted in Abdul Maalik al-Qaasim, Ahsaahu, p. 20. 

^ Cf., Abdul Maalik al-Qaasim, Ahsaahu-llaah wa nasooh, p. 2. 

5 [bn Daqeeq al-Eid, Sharh, p. 79. 


914 


Hadith #29: “Tell me an act which...” 


The key to this jihad is to remember that one will be held responsible 
for every word that he Spee As Allah has stated, 


«ЕЛЕК ТҮС 1 J5 oo deals 


“Not a word does he utter but there is a watcher by him ready [to record it]” 
(Оаа 18). Umar ibn Abdul Azeez stated, The one who realizes that his speech 
is part of his deeds will restrict his words to only what is of concern to him and 
is of benefit to him.”! 


Other Points Related to This Hadith 


e The "teacher" should express his teachings in such a way that the listener's 
attention is turned to what he is saying. In this example, the Prophet (peace 
be upon him) did this more than once by saying, “Shall I not tell you...,” 
“Shall I not inform you...” 

e Sultaan points out that this hadith also demonstrates that one should teach 
in a progressive manner. In other words, one should start with the basics 
and then move on to more intricate matters after them.’ This is what the 
Prophet (peace be upon him) did in this particular hadith. 


Summary of the Hadith 


e The Companions were very anxious to know the key to entering Paradise 
and escaping the Hell-fire. Hence, they asked the Prophet (peace be upon 
him) on numerous occasions to guide them to this goal. 

e This question is a great matter. However, if Allah makes it easy for 
someone, then it will become easy for him. 

e The key to entering Paradise is the fulfillment of the five pillars of Islam. 

e Beyond entering Paradise, the Prophet (peace be upon him) explained the 
keys to the great rewards in Paradise. These keys are voluntary fasts, which 
are a shield, charity and prayers during the late night, which extinguish 
sins. 

e The main aspect of the issue of entering Paradise and escaping Hell is in 
the submission to Allah. The pillar or the foundation to that submission is 
prayer. Its apex or loftiest aspect is jihad in the way of Allah. 

e Controlling one’s tongue is what can control one's acts to lead a person to 
Paradise and save him from the Hell-fire. 

e The greatest reason for people being thrown into the Hell-fire is from the 
effects of their tongues. 


, Quoted i in A. al-Qaasim, Ahsaahu, p. 13. Al-Auzaa'ee also said something similar to that. 
? A]-Bugha and Mistu, p. 208. 
? Sultaan, p. 261. 
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Hadith #30: “Allah has obligated the Obligatory Deeds...” 


Hadith #30 
“Allah has Prescribed the Obligatory Deeds...” 
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On the authority of Abu Thalaba al-Khushani Jurthoom 
ibn Naashir (may Allah be pleased with him): On the 
authority of the Messenger of Allah (Allah’s blessings and 
peace be upon him) who said, “Verily, Allah, the Exalted, 
has prescribed the obligatory deeds, so do not neglect them. 
He has set the limits, so do not go beyond them. He has 
forbidden some things, so do not violate them. And He has 
been silent about some things, out of mercy upon you and 
not out of forgetfulness, so do not seek after them.” 
A hasan hadith recorded by al-Daaraqutni and others. 


Selected Vocabulary 


- “he has made obligatory” 

- “obligatory deeds” 

- “neglect them,” the & at the end is the female pronoun for the plural of things. 
The literal meaning of the word is close to, “lose, waste.” So the meaning is 
actually, “Do not abandon those acts or be lazy concerning them such that their 
time passes and they are lost.” 

- “he set” 

- “limits, boundaries” 

- “transgress them, overstep them, go beyond them,” again the & at the end is 
the female pronoun in reference to the plural of things. 

- “things,” plural of 

- “he was silent” 

- “mercy” 
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Js  - “forgetfulness” 
із — - “you seek, search” 


Takhreej 


This hadith has been recorded through different chains as pictured in 
Figure 30.1. 

This hadith was recorded by al-Daaraqutni, al-Baihaqi, al-Khateeb in 
al-Faqeeh wa al-Mutafaqih, al-Haakim, ibn Battah al-Akbari in al-Ibaanah, 
ibn al-Jauzi in Dhamm al-Hawa, Abu Nuaim, al-Dhakwaani, al-Tai and ibn al- 
Samaak. They all recorded this hadith through the chain of Dawood ibn Abu 
Hind on the authority of Makhool from Abu Thalaba. The narrators in these 
chains are, in general, of sahih quality. 

The problem, however, with this chain is the link between Makhool 
and Abu Thalaba. The majority of the scholars, including Abu Zura and Abu 
Haatim, state that Makhool did not hear hadith from Abu Thalaba.' But, as al- 
Haitami points out, ibn Maeen disagreed with them. He said that Makhool did 
hear hadith from Abu Thalaba.^ The general rule in a case like this is that the 
claim of affirmation takes precedence over the negation. This is because the 
scholar who affirms the narration must have access to some knowledge that 
affirms that the one scholar heard from the other. The information that he is 
relying upon was probably unknown to the other scholars. This is why they 
deny the connection between the two. 

This, though, does not solve the problem with the chain at that point. If 
Makhool did hear from Abu Thalaba, there is a new problem. This problem is 
that Makhool was known for committing tadlees.’ He has been classified by 
ibn Hajr and others as being from the third category of those who commit 
tadlees.^ This means that his hadith will not be accepted on their own unless he 
uses an unequivocal term showing that he heard the hadith directly from the 


! See ibn Rajab, Jaami, vol. 2, p. 150. Ibn Rajab points out a second defect with this hadith. 
Sometimes it is narrated as a statement of Abu Thalaba rather than a hadith of the Prophet (peace 
be upon him). However, that problem is inconsequential since the scholars of hadith have 
determined that the correct narration is that going back to the Prophet (peace be upon him) and 
not stopping at Abu Thalaba. 

? Al-Haitami, Fath, p. 230. 

3 Tadlees is where a person narrates a hadith from one of his teachers but the particular hadith he 
is narrating he did not hear directly from his teacher but through an intermediate source. The 
narrator uses the ambiguous word an (o£, “on the authority of") This term is ambiguous 
because, lexically, it does not deny or confirm that he heard it directly from his teacher. 
Technically speaking, the person is not lying but he is doing something that is very bad in the 
eyes of the scholars of hadith, since it makes it unclear if the chain is missing any narrators or 
not. If a person is accused of committing tadlees, then, in general, his hadith will not be accepted 
unless he uses a term that explicitly demonstrates that he heard the hadith directly from his 
teacher and not possibly from an intermediate source. 

^ Cf, Misfur al-Dumaini, al-Tadlees fi al-Hadeeth (Published by its author, 1992), pp. 352-355. 
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source he stated. In this particular chain, he used the word an (“on the authority 


of”). 


The Messenger of 
Allah (peace be 
upon him) 


Abu Thalaba 


Makhool 





ee Dawud ibn 
Abu Hind 


Muzaahim 
| 


Nahshal al- Qurrah ibn 
Khurasaani Khalid 


Asram ibn 
Haushab 


Al-Daraqutni, 
al-Baihaqi, 
al-Tabaraani, al-Haakim, 
ibn Battah, 


Al-Daraqutni ibn Adi 
Abu Nuaim and 
others 


Figure 30.1 The chains for Hadith Number 30 


Key: Heavy black connecting line indicates problem at that link; heavy box 
indicates problem with that narrator; dotted line with arrow means narrators 
intentionally left out for presentation purposes only 





Therefore, either this chain is broken between Makhool and Abu 
Thalaba or, if that is not the case, there is a problem with Makhool’s tadlees 
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and his use of the word an here.! Hence, this particular chain is not acceptable 
on its own. It is in need of corroborating evidence to be considered an 
acceptable hadith. 

There is another possible problem with this chain that seems to have 
gone unnoticed by those who commented on this hadith. The hadith is narrated 
through Dawood ibn Abu Hind. There is no doubt that he is a trustworthy 
narrator. Ibn Hibban noted that he used to make a few mistakes but not enough 
to reject his hadith. However, according to ibn Hajr and al-Dhahabi, toward the 
end of his life he became somewhat senile or lost some of his proficiency and 
began to make mistakes in his narration of hadith.? 

Dawood died in the year 139 or 140 A.H. and it is said that he was 75 
years old.? In Sunan al-Daaraqutni, for example, the narrator who narrated this 
hadith from Dawood was Ishaaq al-Azraq. Ishaaq was born in the year 117. 
Assuming he started recording hadith at the young age of 15, Dawood must 
have been at least in his late sixties before Ishaaq could have studied and heard 
hadith from him. By that time, Dawood's retentive abilities may not have been 
what they were earlier in his life. 

Another example is the narration in al-Haakim's Mustadrak? The 
narrator from Dawood in that case is Ali ibn Mushir. Ali was born around the 
year 120 A.H.” This was three years later than Ishaaq's birth. The same 
argument could be made concerning when he must have heard hadith from 
Dawood ibn Abu Hind. 

This fact, again, casts further doubt on this particular hadith, especially 
if this is the only somewhat strong chain of this hadith.’ Allah knows best. 

The hadith has been narrated through other chains, as can be seen in 
Figure 30.1. It is recorded as a hadith of Abu al-Darda by al-Tabaraani in al- 
Mujam al-Sagheer and ibn Adi. But that narration goes through Asram ibn 
Haushab. Both Al-Tabaraani and ibn Adi stated that the only one who narrated 
it on Qurrah’s authority was Asram.® Yahya ibn Maeen called Asram, “a liar, 


! Judging by what is written about Makhool, it is most likely the case that the chain is broken and 
it is not a problem of tadlees. Makhool did not meet many Companions and he was well-known 
for not giving the complete chains for his reports. See Abdul Rahmaan ibn Abu Haatim al-Raazi, 
Kitaab al-Maraaseel (Beirut: Daar al-Kutub al-Ilmiyah, 1983), pp. 165-166; Salaah al-Deen 
Khaleel al-Alaai, Jaami al-Tahseel fi Ahkaam al-Maraaseel (Beirut: Aalim al-Kitaab, 1986), pp. 
285-286. 

? See Bishaar Maroof's footnotes to Yusuf al-Mizi, Tahdheeb al-Kamaal fi Asmaa al-Rijaal 
(Beirut: Muassasat al-Risaalah, 1987), vol. 8, p. 466. 

? AI-Mizi, vol. 8, p. 466. 

^ al-Dhahabi, Siyar, vol. 9, p. 171. 

> Abu Abdullah al-Haakim, al-Mustadrak ala al-Saheehain (Beirut: Daar al-Marifah, n.d.), vol. 
4,p. 115. 

$ A]-Dhahabi, Siyar, vol. 8, p. 485. 

7 Due to time limitations, this author is not able to research every narrator who narrated this 
hadith from Dawood. The two discussed above were chosen at random. Since the hadith has a 
defect that is “not removed,” it was not felt necessary to continue this process. 

8 Muhammad Amreed, Al-Raudh al-Daani ila al-Mujam al-Sagheer lil-Tabaraani (Beirut: al- 
Maktab al-Islaami, 1985), vol. 2, p. 250; ibn Adi, Al-Kaamil fi Dhuafaa al-Rijaal, vol. 1, p. 395. 
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an evil person.” Al-Bukhari, Muslim and al-Nasaai all called him abandoned 
(matrook 454). Al-Daaraqutni said that his hadith are rejected. Ibn Hibban 
even stated that he would fabricate hadith and supposedly narrate them on the 
authority of trustworthy narrators.' Ibn Adi called this hadith baaril (Jeu) or 
false? A chain of this nature is completely unacceptable as supporting or 
corroborating evidence. It is as if it were non-existent. 

Al-Daaraqutni also records this hadith with a different chain. In Figure 
30.1, it can be seen that his chain goes through Nahshal al-Khurasaani. Nahshal 
is also considered a rejected narrator. The scholar of hadith Ishaaq ibn 
Rahawaih declared him to be a liar. Abu Haatim and al-Nasaai both said that he 
is to be abandoned. Yahya and al-Daaraqutni both called him weak. This chain 
also cannot be accepted for supporting evidence.’ 

One is, therefore, left with only the chain going through Makhool. This 
chain is defective. Therefore, without any corroborating evidence, the 
conclusion is that this is a weak hadith. This is the conclusion of al-Albaani‘, 
al-Hilaali? and ibn Muhammad’. 


General Comments About the Hadith 


This hadith is a weak hadith. Therefore, there is no need to discuss it in 
detail. However, it should be pointed out that the commentators on this hadith 
do not take this hadith at face value. In other words, they do not say that every 
deed concerning which Allah was silent must be permissible or cannot be 


! See Muhammad al-Dhahabi, Meezaan al-Itidaal fi Naqd al-Rijaal (Beirut: Daar al-Marifah, 
n.d.), vol. 1, pp. 272-273; Ahmad ibn Hajr, Lisaan al-Mizaan (Beirut: Daar al-Fikr, 1988), vol. 1, 
pp. 515-516. 

Ibn Adi, vol. 1, p. 395. 
3 Adheemabaadi, Al-Taleeq al-Mughni, vol. 4, p. 297. 
^ Muhammad Naasir al-Deen al-Albaani, Ghaayat al-Maraam fi Takhreej Ahadeeth al-Halaal 
wa al-Haraam (Beirut: al-Maktab al-Islaami, 1985), pp. 17-19. 
5 AI-Hilaali, Eegaadh, p. 417. 
$ [bn Muhammad, pp. 179-182. Ibn Muhammad also discusses other hadith which could be 
considered supporting evidence for this hadith. However, those other hadith have a difference in 
meaning that set them apart from this particular hadith. One such hadith from Abu al-Darda 
states, "What Allah has permitted in His book is permissible and what He has forbidden in His 
book is forbidden. What He is silent about is pardoned, so accept from Allah what He has 
pardoned for you. For verily, Allah had not forgotten anything." Then he read the verse, “Your 
Lord is not forgetful” (Maryam 64). This was recorded by al-Haakim and al-Bazzaar. Al- 
Tirmidhi and ibn Majah have something similar on the authority of Salmaan. Those hadith have a 
meaning that is very different from the hadith under discussion here. Those hadith make it fairly 
clear that whatever Allah is silent about is permissible and one should accept it as permissible. 
The hadith under discussion here says that one should not study or seek those matters that Allah 
is silent about. This is a completely different teaching. As to be noted below, the commentators 
understood this to mean asking about such things during the time of the revelation or researching 
very difficult matters. It does not mean that everything not mentioned in the texts becomes 
permissible a priori. Therefore, those narrations cannot be used as supporting evidence for this 
particular hadith. Furthermore, although this is not the proper place to discuss them in detail, 
those other hadith are also weak and unacceptable in this author’s opinion. Their chains are 
problematic and their texts contradict other stronger hadith. Allah knows best. 
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asked about or researched. There are many acts possible today that are not | 
mentioned in the Quran or sunnah while it is clear that they could not possibly | 
be permissible or it is egually clear that the ruling for them needs to be 
researched. 

For this reason, the scholars gave a number of different explanations 
for the last part of this hadith, “And He has been silent about some things, out 
of mercy upon you and not out of forgetfulness, so do not seek after them.” Al- 
Baitaar has summed up the three different possible explanations as follows:! 

(1) The prohibition was something particular for the time of the 
Prophet (peace be upon him). As was discussed in the commentary to Hadith 
Number 9, there was a general prohibition of asking the Prophet (peace be 
upon him) concerning matters that were not yet discussed in the Quran and 
sunnah. 

(2) A second interpretation is that the prohibition is for all times but it 
is particular with respect to the kinds of research and questioning prohibited. It 
is only with respect to the difficult, detailed, impractical or irrelevant 
questions. These are the types of matters that one should not ask about. In 
general, they do not affect a person's actions and may lead to confusion more 
than anything else. 

(3) The third interpretation is that the prohibition is with respect to the 
general masses only and not with respect to the scholars. The laymen may get 
into heated debates and discussions without any fruitful results. They are not 
the people who should be debating or discussing the issues that are not clearly 
discussed in the Quran and sunnah. This role is left to the scholars only. It is 
the scholars' job to research such questions and then to give their conclusions 
and rulings to the general people. 

It should also be noted that this hadith is used by the Dhahiris 
(Literalists) to support their contention that analogy is not valid and that one 
must follow the apparent meaning of the texts only. Nonetheless, this is a weak 
hadith and, therefore, cannot be used to support their contention. In addition, 
there are many other clear evidences that support the use of analogy and so, 
even if one assumes that this hadith is authentic, one would be forced to 
interpret it in such a way that it does not forbid analogy. 


About the Narrator: Abu Thalaba 


Abu Thalaba came to the Prophet (peace be upon him) to accept Islam 
when the Prophet (peace be upon him) was about to embark on the Campaign 
of Khaibar. Abu Thalaba embraced Islam and went along with the Muslims. 
The Prophet (peace be upon him) gave him a portion of the bounty from the 
conquest. 


! AI-Baitaar, p. 186. 
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It is also said that he was present at the Baiat al-Ridhwaan (the oath of 
allegiance concerning which Allah declared His pleasure in verse 18 of surah 
al-Fath) during the treaty of Hudaibiyah. During the civil strife that broke out 
among the Muslims, near the end of Uthmaan's caliphate and afterwards, Abu 
Thalaba remained away from all of the controversy and did not take part in any 
of the fighting. 

He lived in Greater Syria. He died in the year 75 A.H. while he was in 
prostration during the late-night prayers. Forty hadith have been narrated on his 
authority. 


Recorded by al-Daaraqutni 


Imam al-Daaraqutni 


Ali ibn Umar al-Daaraqutni al-Shafi'ee lived from 306 A.H. to 385 
A.H. He was born in a part of Baghdad known as Daaraqutn. By the age of ten, 
he was sitting in the hadith sessions in Baghdad. At an early age, his reputation 
for having an excellent memory started. He studied hadith intensely and 
became one of the best scholars in noting the defects and problems in hadith. 
He was also an expert in the recitation of the Quran. To further his studies of 
hadith, he traveled to Kufah, Basrah and Wasit. In his later years, he also 
traveled to Greater Syria and Makkah. 

He studied under more than two hundred teachers, including Abu 
Ishaaq al-Azdi, Abu al-Hasan al-Baghawi and Abu al-Abbaas al-Shaibaani. 
Those who learned from al-Daaraqutni included Abu Nuaim al-Isfahaani, Abu 
Bakr al-Barqaani and Abu Taahir al-Diqaaq. 

Al-Daaraqutni compiled a number of works. In general, when it is said, 
"Recorded by al-Daaraqutni," this is in reference to his Sunan. His book al- 
Dhuafa wa al-Matrookoon is a compilation of weak and rejected narrators. He 
also compiled an extensive work on defects in hadith, entitled al-Ilal al- 
Waaridah fi al-Ahaadeeth al-Nabawiyyah. Its current published form is in 
eleven volumes. Ibn Katheer stated about this book, “It is one of the best 
books. Indeed, it is the best book that we have seen compiled on this topic. No 
one before him compiled one like it and no one after him who wanted to has 
been able to compile anything like it.” 


! The information concerning al-Daaraqutni has been taken from Mahfoodh al-Salafi's 
introduction to Ali ibn Umar al-Daaraqutni, al-/lal al-Waaridah fi al-Ahadeeth al-Nabawiyah 
(Riyadh: Daar Taibah, 1985), vol. 1, pp. 9-20. 
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Summary of the Hadith 


e The conclusion was that this is a weak hadith. Therefore, there is no need 
to analyze it or understand it in detail. 
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On the authority of Abu al-Abbaas Sahl ibn Saad al- 
Saa'idi (may Allah be pleased with him) who said: A man 
came to the Prophet (peace and blessings of Allah be upon 
him) and said, *O Messenger of Allah, direct me to a deed 
concerning which, if I perform it, Allah will love me and 
the people will love me." He said, *Be aloof from the world 
and Allah will love you. Be aloof from what the people 
possess and the people will love you." 

Recorded by ibn Maajah and others with hasan chains. 


Selected Vocabulary 


- *he came," masculine form 

- “guide me, direct me;" the ,J at the end indicates, “me 

- “loves me,” again the ¿œ at the end indicates, “me” 

- “be aloof,” this is sometimes translated as “renounce” but that is not quite 
correct. The correct zuhd in Islam is not an act of renouncing or giving up the 
world. It is an act of being aloof from the world, in the sense that one’s heart is 
not attached to the things of this world but to the aspects of the Hereafter and 
one is indifferent about losing the bounties of this world. 


Takhreej 


This hadith has been recorded through a number of different chains. 


They are shown graphically in Figure 31.1. 
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This hadith was recorded by ibn Maajah, al-Ugaili, Abu Nuaim, al- 
Haakim, al-Baihagi in Shuab al-Imaan, al-Tabaraani, ibn Adi, al-Dailami and 
others through the chain of Khalid ibn Amr al-Ourashi on the authority of 
Sufyaan from Abu Haazim from Sahl ibn Saad. The problem with this chain is 
Khalid ibn Amr. Ahmad said that he was not trustworthy and al-Bukhari called 
his hadith rejected, which is one of the harshest terms al-Bukhari ever used. 
Some scholars stated that he fabricated hadith and Yahya ibn Maeen accused 
him of being a liar.' 


! [bn Muhammad, p. 183. For more about Khaalid, see ibn Rajab, Jaami, vol. 2, pp. 174-175, 
with attention paid to al-Arnaoot's and Baajis' footnotes. 
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A chain with the above characteristics is a chain that cannot be raised 
to the level of hasan or used to move other hadith to the level of hasan due to 
its grave weakness. 

This hadith is also recorded by al-Baihagi in Shuab al-Imaan, al- 
Khaleeli in al-Irshaad and al-Baghawi in Sharh al-Sunnah. The chain they 
have is Muhammad ibn Ahmad ibn al-Waleed on the authority of Muhammad 
ibn Katheer al-Sanaani from Sufyaan al-Thauri from Abu Haazim from Sahl. 
The problem with this chain is Muhammad ibn Katheer al-Sanaani. Ahmad 
described him as a very weak and rejected narrator. Al-Bukhari said that he is 
“very fragile”, meaning a weak to very weak narrator. Some did state that he is 
honest but has lots of mistakes. Ibn Adi pointed out that he has hadith that no 
one else corroborates. Abu Haatim, the expert on defects in hadith, stated that 
this hadith is “false” by this chain. Al-Uqaili also stated that this hadith has no 
source in the hadith of Sufyaan al-Thauri. He says that perhaps Muhammad 
took it from Khalid discussed earlier, then left his name out of it and narrated it 
from Sufyaan.’ 

However, there is another narration from Sufyaan that is recorded by 
al-Baihaqi in Shuab al-Imaan. This chain contains Abu Qataada who is also a 
rejected narrator. Hence, neither this chain or the previous chain can be used as 
supporting evidence nor can they be supported to make the hadith acceptable. 

In Shuab al-Imaan, al-Baihaqi has yet another chain for this hadith. 
This goes through Zaafir ibn Sulaimaan on the authority of Muhammad ibn 
Uyaina? from Abu Haazim from Sahl. It is also narrated from Zaafir from 
Muhammad ibn Uyaina from ibn Umar. Ibn Muhammad states that the problem 
with this chain is that both Zaafir and Muhammad ibn Uyaina, although known 
to be honest, commit lots of mistakes in their reports and cannot be used as 
evidence.” However, here ibn Muhammad is simply repeating what ibn Hajr 
stated about them in Tagreeb al-Tahdheeb, although he did not mention his 
source for this statement.” In Tahdheeb al-Tahdheeb, a much more detailed 
work, ibn Hajr mentions that al-Ijli considers Muhammad ibn Uyaina 
trustworthy but Abu Hatim said, “He cannot be used as an argument because he 
brings objectionable reports.”” 

Of the two narrators, Zaafir seems to be the weaker. Ibn Hibban stated 
about him, 


! [bn Muhammad, p. 185. 

? He was the brother of the more famous Sufyaan ibn Uyaina. 

3 Ibn Muhammad, p. 186. 

^ For Muhammad ibn Uyaina, see Ahmad ibn Hajr, Tagreeb al-Tahdheeb, p. 887; for Zaafir ibn 
Sulaimaan, see ibn Hajr, Taqreeb, p. 333. 

5 Ahmad ibn Hajr, Tahdheeb al-Tahdheeb (Hyderabad: Majlis Daairah al-Maarif al- 
Nidhaamiyah, 1326 A.H.), vol. 9, p. 395. Al-Dhahabi also had the same quote from Abu Haatim 
and that is all al-Dahabi stated in Muhammad al-Dhahabi, Al-Mughni fi al-Dhuafaa (Noor al-Din 
Itr, ed.), vol. 2, p. 623. 
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He had many mistakes in his narrations from Shubah and 
Malik. He has expansive mistakes in his reports even though 
he is honest. In my opinion, concerning him, his reports should 
be considered when they are in agreement with trustworthy 
narrators. And what he singularly reports should be recorded 
[so that if supporting evidence is found for it, it can be 
accepted]. 


Al-Dhahabi quotes al-Nasaai as stating that he is not a qualified narrator and 
that he narrates many strange reports from Malik. Al-Dhahabi then quotes al- 
Saaji as saying that he has many gross mistakes.’ Finally, ibn Adi stated, “The 
chains as well as the texts of his hadith have been distorted*. Most of what he 
narrated is not corroborated. His hadith are to be recorded even given his weak 
status [as supporting evidence may raise them to the level of hasan].’* 

The fact that this hadith is narrated through Muhammad and Zaafir in 
two different ways is a sign that the hadith has not been preserved properly by 
at least one of them.” 

There is yet another chain of this hadith that needs to be dealt with. 
Abu Nuaim records this hadith with a chain of Ibraaheem ibn Adham from 
Mansoor from Mujaahid from Anas from the Prophet (peace be upon him). 
Then Abu Nuaim says that this is not correct. He mentions two narrators later 
in the chain and says that the mistake must be from one of them. The confirmed 
narrators narrated this from Ibraaheem from Mansoor from Mujaahid from the 
Prophet (peace be upon him), without mentioning Anas’ name. Hence, the link 
between Mujaahid and the Prophet (peace be upon him) is missing, making this 
a weak chain. Abu Nuaim also says that Taaloot mentions it from Ibraaheem 
without going any further. Then he says, seemingly casting some doubt on the 
hadith, that as a hadith of Mansoor and Mujaahid, it is rare and what is well- 
known is what is narrated from Sufyaan from Abu Haazim from Sahl.° 


' Muhammad ibn Hibbaan, Kitaab al-Majrooheen min al-Muhaditheen wa al-Dhuafaa wa al- 
Matrookeen (Beirut: Daar al-Marifah, 1992), part 2, pp. 317-318. 

? Al-Dhahabi, Mizaan, vol. 2, p. 64. 

? What he actually said is magloobah (44 sls), meaning that sometimes the narrators in the chain 
were misplaced or the names were stated backwards and also in the text the words were stated in 
incorrect order. 

^ [bn Adi, vol. 3, p. 1089. 

5 [f the narrator were a great scholar of hadith and known for his many different narrations of 
hadith, one would conclude that he must have heard the hadith in more than one fashion and 
passed it on in more than one way. In this case, though, neither of these two narrators are of that 
quality. Instead, they are known for committing many mistakes. Therefore, when they narrate the 
same hadith in different ways, it is taken as a sign that this is one of the hadith that they are 
making a mistake in. 

$ Abu Nuaim Ahmad al-Isbahaani, Hilyat al-Auliyaa wa Tabaqaat al-Asfiyaa (Matbaah al- 
Saadah, 1979), vol. 8, pp. 41-42. 
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In Silsilat al-Ahadeeth al-Saheeha, al-Albaani mentions yet another 
chain for this hadith.’ This chain is from Tareekh Dimishq by ibn Asakeer. It is 
the following: Muhammad ibn Ahmad ibn al-Alas from Ismaaeel ibn Abdullah 
ibn Abu Uwais who said, “Narrated to us on the authority of Malik? from Nafi 
from ibn Umar.” All al-Albani had to say about this chain is, “The narrators in 
this chain are narrators from al-Bukhari and Muslim, except for ibn al-Alas as I 
do not know him.”” Therefore, this chain contains a completely unknown 
narrator in Muhammad ibn Ahmad ibn al-Alas. That in itself makes this 
another weak chain. 

However, there is something much more damaging in this chain that al- 
Albaani did not mention. It is not sufficient to say that Ismaaeel ibn Abdullah 
ibn Abu Uwais, who was Imam Malik’s nephew, may be found in either Sahih 
al-Bukhari or Sahih Muslim. This does not mean that all of his narrations from 
any narrator are necessarily acceptable. Some scholars of hadith, such as 
Yahya ibn Maeen, declared him to be weak. In fact, al-Nasaai abandoned him 
completely. However, the most compelling point is what ibn Adi concluded 
about him, “He narrated from his uncle Malik strange hadith that no one else 
corroborates.” The hadith under question here is one of his narrations from 
Imam Malik concerning which no one else seems to have narrated from Imam 
Malik. Hence, this chain contains a completely unknown narrator as well as a 
narrator who, in this particular case, cannot be considered acceptable. 

The conclusion is that the strongest chain for this hadith is that of Abu 
Nuaim, wherein the chain is broken between Mujaahid and the Prophet (peace 
be upon him). Hence, it must be considered a weak hadith. Al-Hilaali also 
concluded that this hadith is weak. It seems that ibn Hajr did not accept the 
idea of calling this hadith hasan.’ Al-Husaini stated that “it is said that it is 
very weak but the correct opinion is that it has weakness." Ibn Muhammad 
called it munkar (“rejected”), which is a very weak type of weak hadith.” Ibn 
Muhammad's judgment must be considered an overstatement as the worse that 
can be said about this hadith is that it is a hadith with a broken chain. 


' It is very strange that ibn Muhammad mentions al-Albaani's discussion as a reference yet he 
does not discuss or mention this upcoming chain at all. 

? This is the way that al-Albaani reproduced this chain. Unfortunately, ibn Asakeer's work is not 
available to this author. The way the chain is reproduced in al-Albaani's work, if it is not a 
misprint, casts some doubt as to whom Ismaaeel received this hadith from. This would cast 
further doubt upon this chain. 

3 Al-Albaani, Silsilat al-Ahadeeth al-Saheeha, vol. 2, p. 663. 

^ This author also could not find his biography in any ofthe standard works. 

5 For more details about him, see al-Mizi, vol. 3, pp. 124-129. 

$ A|-Hilaali, Eegaadh, p. 418. 

7 See the statement by al-Sakhaawi, ibn Hajr’s student, in al-Sakhaawi, p. 106. 

* Muhammad al-Husaini al-Taraabilisi, Al-Kashf al-Ilaahi an Shadeed al-Dhaf wa al-Maudhu wa 
al-Waahi (Makkah: Maktaba al-Taalib al-Jaamiee, 1987), vol. 1, p. 91. 

? Ibn Muhammad, p. 183. 
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General Comments About the Hadith 


This hadith is a weak hadith. Therefore, it will not be discussed in 
detail. However, a few points concerning the correct understanding of zuhd 
(“Islamic asceticism”) are in order. 

First, zuhd does not imply abandoning this world and not working for 
one’s needs in this world. The early scholar Abu Idrees al-Khaulaani said, 
“Zuhd in this world does not mean forbidding what is permissible or wasting 
wealth. Zuhd with respect to this world is only where a person puts more trust 
in what is with Allah than what is in his own hand. If he is afflicted with a 
calamity [by losing something of this world], he is more hopeful for its reward 
and what is stored for him in the Hereafter than if it were to have remained 
with him.” Two important concepts are mentioned in this statement and both 
of them are dealing with the actions of the heart. This is because zuhd is an 
action of the heart and not an outward action. Sulaimaan al-Daaraani said, “Do 
not testify that anyone has zuhd for zuhd is in the heart [and cannot be 
witnessed by others].”” 

The first aspect mentioned is where a person realizes that all provisions 
and sustenance come from Allah and not simply by his own acts. The second 
aspect is where, if a person loses anything of this world, this does not bother 
him because he is looking toward the Hereafter and not this world. 

Wahb ibn al-Warad said, “Zuhd in this world is where one does not 
despair because of what he missed in this world nor does he rejoice because of 
what he is given of this world.” Sufyaan ibn Uyainah said, “Zuhd with respect 
to this world is where one, if he is blessed with something, gives thanks and, if 
he is tried, is patient.” 

Al-Bugha and Mistu also point out that there developed in the Muslim 
world a non-Islamic form of zuhd that was borrowed from other cultures. This 
is where a person shows disdain for this world, forbids for himself what Allah 
has made lawful, voluntarily chooses a life of poverty and refuses to work or 
follow the means to sustenance that Allah has laid down for this world. This 
non-Islamic zuhd is an innovation in Islam and goes against the teachings of the 
Quran and sunnah.‘ 


About the Narrator: Sahl ibn Saad al-Saa’idi 


Sahl ibn Saad was from the Khazraj tribe of Madinah and was one of 
the Ansaar. Both he and his father were Companions of the Prophet (peace be 


! Quoted in al-Bugha and Mistu, p. 217. 

? Quoted in al-Bugha and Mistu, p. 218. 

? These quotes are also from al-Bugha and Mistu, pp. 218-219. 

^ Cf., al-Bugha and Mistu, p. 225. After mentioning that historical phenomenon, al-Bugha and 
Mistu then mention a new disease that is occurring in the Muslim world: the seeking after the 
goods of this world to the extent that one does not care if what he is doing is permissible or 
forbidden according to the Shariah. 
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upon him) His name was originally Hazn, implying sadness or grief. 
Therefore, the Prophet (peace be upon him) changed his name to Sahl, 
implying ease. He was only 15 years old when the Prophet (peace be upon him) 
died. 


Sahl died in the year 91 A.H. He was close to one hundred years of 
age. It is said that he was the last of the Companions to die in Madinah. 
188 hadith are recorded on his authority. 


Recorded by ibn Maajah 


Ibn Maajah | 


Abu Abdullah Muhammad ibn Yazeed al-Rabee al-Qazweeni, known 
as ibn Maajah, was born in 209 A.H. He began studying hadith at an early age. | 
He traveled to Khurasaan, Iraq, Hijaz, Greater Syria, Egypt and other places to 
pursue his study of hadith. He was known to be a trustworthy and good scholar 
of hadith. 

It is said that he compiled a commentary on the Quran. However, the 
work he is best known for is what is known as Sunan ibn Maajah.' Sunan ibn 
Maajah became one of the "six standard collections" of hadith. There is no 
question, though, that it is considered the weakest of the six. Indeed, many 
scholars exclude ibn Maajah from the six and include in its place Sunan al- 
Daarimi or the Muwatta of Imam Malik, for example. 

According to al-Azami, Sunan ibn Maajah contains some 4341 hadith. 
Out of these, 3002 hadith may be found in the other books of the “siz books.” | 
Of the remaining 1339 hadith, 428 are said to be sahih, 199 are hasan, 613 
have weak chains and 99 are outright rejected. Unfortunately, even when 
recording such weak or rejected hadith, ibn Maajah did not offer any comment 
after the hadith. 

He died in the year 273 A.H. around the age of 64.” 





Summary of the Hadith 


e It was concluded that this hadith is weak. Therefore, there is no need to 
analyze it in detail. 


! This work is currently being translated into English: Muhammad Tufail Ansari, trans. Sunan 

ibn-I-Majah (Lahore: Kazi Publications, 1995). | 
? TThis information concerning ibn Maajah is derived from M. M. Azami, Studies in Hadith | 
Methodology and Literature (Indianapolis: American Trust Publications, 1977), pp. 105-107. | 
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Hadith #32 
“There is Not to Be Any Causing of Harm... 
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On the authority of Abu Saeed Saad ibn Maalik ibn Sinaan 
al-Khudri, may Allah be pleased with him: The Messenger 
of Allah (peace and blessings of Allah be upon him) said, 
“There is not to be any causing of harm nor is there to be 
any reciprocating of harm.” 
This is a hasan hadith. It is recorded by ibn Maajah, al- 
Daaraqutni and others with a complete chain back to the 
Prophet (peace be upon him). Malik also recorded it in his 
Muwatta with a chain missing the name of the Companion, 
from Amr ibn Yahya from his father from the Prophet 
(peace be upon him). Abu Saeed is dropped from the chain. 
It has other chains that strengthen one another. 


Selected Vocabulary 


- “harm,” the opposite of what is beneficial 

- “causing of harın between two [individuals],” or “reciprocating of harm,” as 
shall be discussed below 

- “other than those two,” the ^ at the end makes it a dual reference. 

- this is a technical term referring to the narrating of a hadith with a complete 
chain all the way back to the Prophet (peace be upon him). 

- this is also a technical tertn referring to the narrating of a hadith of the 
Prophet (peace be upon him) mentioning the Follower’s name but without 
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mentioning the name of the Companion who narrated the hadith from the 
Prophet (peace be upon him). 


^l - *his father" 
T» - literally, *paths," here it means other chains for the hadith 
cS - "strengthen" 


Lar kaz- “one another” 


Takhreej 


This hadith is hasan. This hadith has been recorded through a number 
of chains that support one another and raise it to the level of hasan. 

It was recorded by al-Daaraqutni, al-Baihaqi and al-Haakim through a 
chain which contains Uthmaan ibn Muhammad ibn Uthmaan ibn Rabeeah, who 
was a weak narrator. 

Ibn Abdul Barr also recorded this hadith with a separate chain in al- 
Tamheed. However, his chain contains an unknown narrator. 

Malik, al-Shafi’ee in al-Umm and al-Baihaqi record this hadith with a 
chain that has trustworthy narrators. The only problem with the chain is that it 
is mursal or, in other words, the name of the Companion who originally passed 
on that hadith is missing. 

The same hadith has been recorded from other Companions, such as 
ibn Abbaas, Aisha, Jaabir, Ubada ibn al-Saamit, Abu Huraira, Abu Lubaabah 
and Thalaba ibn Abu Maalik. In general, the chains from those Companions all 
have some problems with them, sometimes minor problems and sometimes 
major problems. 

However, this hadith has enough chains with only minor problems to it 
to remove any concern that a mistake has been made in its transmission. Hence, 
it is raised to the level of hasan lighairihi. 

This was the conclusion of al-Nawawi, as he stated here, and also of 
ibn Rajab,' al-Alai, al-Albaani,” al-Arnaoot and Baajis,’ ibn Muhammad‘ and 
al-Hilaali. 


General Comments About the Hadith 


This hadith mentions one of the most important principles in Islamic 
law. Its lesson or ruling virtually touches upon every aspect of figh. Abu 
Dawood stated that this is one of the hadith around which all of fiqh revolves, 
as was quoted earlier. 


! [bn Rajab, Jaami, vol. 2, p. 210. 

? Al-Alaai and al-Albaani are quoted in ibn Muhammad, p. 191. 
3 Al-Amaoot and Baajis in ibn Rajab, Jaami, vol. 2, p.207. 

^ [bn Muhammad, p. 187. 

* AI-Hilaali, Eegaadh, p. 419. 
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About the Narrator: Abu Saeed al-Khudri 


Abu Saeed al-Khudri was from the tribe of Khazraj in Madinah. On the 
Day of Uhud, he presented himself to the Prophet (peace be upon him) to join 
the army but the Prophet (peace be upon him) rejected him because of his 
youth. He was about thirteen years old at that time. His father took part in the 
fighting and became a martyr. After that battle, Abu Saeed took part in all the 
battles of the Prophet (peace be upon him). 

He was one of the most knowledgeable of the Companions of the 
Prophet (peace be upon him). He passed on that knowledge to the following 
generation and was one of the most important teachers of hadith among the 
Companions. 

He died in the year 64 in Madinah. 1,170 hadith have been attributed to 
his authority. Al-Bukhari and Muslim both recorded forty-six of those hadith. 
Al-Bukhari recorded an additional sixteen hadith not found in Sahih Muslim 
while Muslim recorded another fifty-two hadith from Abu Saeed that al- 
Bukhari did not record. 


“There is not to be any causing of harm nor is there to be any reciprocating 
of harm.” 


One could literally translate the Prophet’s statement as, “[There is] no 
dharar and no dharaar.” From the Arabic structure, the Prophet (peace be 
upon him) stated a fact. However, as al-Zarqaani points out, this statement of a 
fact is understood to mean prohibition. In other words, its meaning is, “There is 
not to be dharar or dharaar.” This manner of speech, using a statement of a 
fact to imply a prohibition, is not uncommon in the Arabic language.’ 

Ahmad al-Zarqaa also points out that in this statement the Prophet 
(peace be upon him) has denied or ruled out the existence of any form or type 
of dharar. This manner of speech is stronger or further reaching than simply 
saying that something is prohibited or warning people about performing an 
act.” Furthermore, as al-Zarqaani pointed out, dharar and dharaar are in the 
indefinite forms. When something is both in the negative and in the indefinite, 
as 15 the case here, then the term is taken in its most general meaning, applying 
to all forms of dharar and dharaar. So, unless proven by other evidences of the 
Quran or sunnah, all forms of dharar or dharaar are absolutely prohibited.? 

This brief statement of the Prophet (peace be upon him) has been 
understood in many different ways. Again, the hadith basically says, “No 
dharar and no dharaar.” The meaning of dharar and the dharaar as well as the 


| al-Zargaani, vol. 4, p. 40. 

? Ahmad al-Zarqa, Sharh al-Qawaaid al-Fighiya (Daar al-Gharb al-Islaami, 1983), p. 113. 

3 Al-Zarqaani, vol. 4, p. 40. In addition, this is a case of negation through the use of the all- 
encompassing word, “la,” literally meaning, “No.” This also implies generality of the statement 
or, in other words, the fact that all forms of dharar and dharaar are prohibited. 
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difference between them needs to be established first before the hadith can be 
commented upon in more detail. 

One interpretation of the hadith is that the two words dharar and 
dharaar simply mean the same thing, “harming,” and have been stated together 
as a type of emphasis. This was the view of ibn Habeeb.' After mentioning this 
opinion, al-Zarqa mentions a principle that has been alluded to more than once 
in this work: To understand a different phrase or word as giving new meaning 
to a sentence takes precedence over understanding it simply as giving 
emphasis.” Therefore, this interpretation must be considered a weak 
interpretation. Furthermore, the words are in two different forms and there is 
no proof to consider one as an emphasis of the other. 

A second interpretation is that dharar means that no one is to be 
harmed, meaning that a person who is being harmed is not required to be 
patient and take that harm, while dharaar means that no one is to harm anyone 
else. 

A third interpretation is the view of al-Khashaani. He stated that 
dharar is a case where a person gets some benefit from something while his 
neighbor is harmed by it. Dharaar, on the other hand, is reference to a case 
where the person himself enjoys no benefit from something while it is harmful 
to his neighbor.’ According to al-Haitami, this particular view is completely 
baseless as there is no evidence to restrict the understanding in this manner." 
Al-Baaji, on the other hand, understands this view to mean that dharar is in 
reference to an act by which someone benefits but which, unfortunately, harms 
others. On the other hand, dharaar is an act by which no one benefits and only 
harm is brought about upon others.? 

Al-Baaji seems to favor a fourth interpretation. He says that dharar is 
in reference to one person harming, for example, his neighbor. On the other 
hand, dharaar is where each one of the two parties is harming the other, 
perhaps one in response to the harm from the other. This is much closer to the 
linguistic look of the word dharaar. It seems to be in the reciprocal form which 
implies that two parties are involved in the act. 

Yet another interpretation is given by ibn Abdul Barr. He says that 
dharar means to harm someone else. Dharaar refers to harming someone in 
response to some harm that was received from the other person but not in the 
manner that is correct or just according to the law. Hence, dharaar refers to 


' Quoted in Sulaimaan al-Baaji, Al-Muntaga Sharh Muwatta al-Imaam Maalik (Beirut: Daar al- 
Kitaab al-Arabi, n.d.), vol. 6, p. 40. 

? A]-Zarqa, p. 113. 

р Quoted in al-Baaji, vol. 6, p. 40. 

* Al-Haitami, Fath, p. 237. 

5 AI-Baaji, vol. 6, p. 40. Al-Zarqaani (vol. 4, p. 40) and Ibn Abdul Barr (in al-Magharaawi, vol. 
12, p. 12) reproduced the different interpretations originally presented by al-Baaji. 

$ This is known as the form mufaailah, where the act is being done by both parties. For example, 
the word gitaal means two parties or individuals fighting each other and not just one fighting the 
other. 
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responding to someone's harm in an improper way that goes beyond the limits 
of what is right and just.' 

It seems, Allah knows best, that, except for the first view that the two 
words simply mean the same thing, all of the other interpretations are plausible 
and, in reality, there is no contradiction between them. They all imply that all 
forms of harming others and all forms of wrongfully reciprocating harm are 
illegal and prohibited in Islam. In a previous hadith, it was stated that all forms 
of dhulm are forbidden. In reality, dharar is simply a subset of the acts of 
dhulm.” 

However, the best or strongest interpretation seems to be that of ibn 
Abdul Barr. Hence, the translation here, “There is not to be any causing of 
harm nor is there to be any reciprocating of harm.” 

Ibn Rajab breaks down “harm” into two categories.” The first category 
is an act whose only result is the harming of others. The second category is 
where the act brings about some benefit to the person but harms another 
person. These two categories will be discussed in detail below. 


Acts that Are Only Meant to Bring About Harm to Others 


This type of act is an evil and is prohibited in Islam. Indeed, one cannot 
imagine a true believer doing such a deed to his brother in Islam. It strikes at 
the very root of the brotherhood and love that each Muslim should have for 
each other. 

The Quran has specifically mentioned and forbidden actions of this 
nature. For example, Allah says about retaining one's wife after the 
proneunseimerte of divorce, 
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“Either take them back on a reasonable basis or let them free on a reasonable 
basis. But do not take them back just to hurt them. And whoever does that has 
wronged his soul” (al-Bagara 231). Allah also says about retaining one's 
divorced wife, 
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У 8405 (3 ауа A 2 5 


! Al-Magharaawi, vol. 12, p. 12. Al-Bugha and Mistu (p. 227) conclude that this is the strongest 
interpretation. 

? Some have recently translated this hadith as, “There is not to be any causing of harm to oneself 
or causing of harm to others." This author could not find any support for this 
translation/interpretation of this hadith. None of the early scholars explained this hadith in this 
manner. 

3 Cf., ibn Rajab, Jaami, vol. 2, pp. 212ff; al-Bugha and Mistu, pp. 230ff. 
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“Апа their husbands have the better right to take them back in that period, if 
they wish reconciliation” (al-Baqara 228). 

These verses prove that if a man returns to his divorced wife during her 
waiting period and he does that simply with the intention of causing her harm, 
by not letting her out of the marriage or not letting her free to marry someone 
other than him, then he is committing a sin. In pre-Islamic times, there was no 
limit to the number of times that one could make a pronouncement of divorce 
for his wife. Hence, a person could divorce his wife and then retain her just 
before the end of the waiting period and continue to do that for as long as he 
was alive. Islam put an end to such harm and oppression by limiting the right to 
divorce to three pronouncements. After the third pronouncement, the man 
cannot return to his wife during the waiting period. 

In fact, according to Imam Malik, if a man divorces his wife and then, 
just before her waiting period is over, makes a verbal pronouncement of 
returning to her but then again announces a new divorce without having had 
intercourse with her in the meanwhile, her waiting period does not begin anew 
if it is determined that he did that simply to harm her. If he did not do that 
simply to harm her, her waiting period begins anew. According to Ataa, 
Qataada, al-Shafi’ee’s old opinion and one narration from Ahmad, in all such 
cases, her waiting period does not begin anew but continues from when he took 
her back as his wife. According to the majority of the scholars, though, her 
waiting period will always begin anew in such cases.' 

A second example is that of a man not having sexual intercourse with 
his wife. One case is that of al-eelaa («>.¥'). This is where a man makes an oath 
that he will not approach his wife. The Quran has set a limit of four months for 
such an oath. After the four months, his repentance is to have intercourse with 
her. If he does not approach her at that time, then, according to some, she is 
divorced because of the passing of that time. According to others, he must have 
intercourse with her and if he does not, he is ordered to divorce her. 

The scholars also discuss the case of a man who does not have 
intercourse with his wife for four months, without previously making an oath, 
but with the intention of harming his wife. Some Hanbali scholars say that he 
has the same ruling as the one who made an oath, as discussed in the previous 
paragraph. Other Hanbalis say that if a man does not have intercourse with his 
wife for a period of four months and then she requests a separation, that 
separation is to be given to her because the act of sexual intercourse is 
obligatory upon him during that period. Ibn Rajab points out that these scholars 
differ as to whether the separation is only to be granted if the husband intended 
by that the harming of his wife. 

Malik and his companions say that if a husband avoids intercourse with 
his wife for no valid excuse, then their marriage can be dissolved. However, 


! Ibn Rajab, Jaami, vol. 2, p. 214. 
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they differ as to the length of the period of time. Some say six months while 
others say two years.’ 

The important point is that all of these rulings and similar ones are 
based on the principle mentioned in this hadith. There is nothing beneficial in 
the deeds described above. They just bring about harm and no benefit. It is not 
permissible for anyone to harm anyone else. If such harm is present, it must be 
put to an end. That is the basis for the above rulings and many other rulings in 
the Islamic figh. 


Acts that are Beneficial to One and Harmful to Another 


A much more problematic area is where a person performs an act that 
is permissible and beneficial for him but that, unfortunately, has negative 
consequences for others. An example is when a person uses his property in a 
way that is permissible but while doing so he has damaged his neighbor’s 
property. How are cases like this to be handled in the light of this hadith? 

If a person performs an act that is customarily considered improper 
because it is known to lead to harmful results, he would be held responsible for 
that act and should be prevented from it. The example that the scholars give is 
a person starting a bonfire on his property on a very windy day. If the fire 
spreads to his neighbor, he is to be held responsible for the damage that he 
caused. There is agreement among the scholars on that point. 

If the act is a normally acceptable and proper act, what then should be 
the ruling? Suppose, for example, a person adds a second floor to his house and 
now has windows overlooking his neighbor’s property by which he can see the 
womenfolk who live next door. Is he allowed to do such a thing which 
obviously brings about harm to his neighbor? There is a difference of opinion 
among the scholars concerning the extent to which this hadith, “There is not to 
be any causing of harm nor is there to be any reciprocating of harm,” is to be 
applied when it comes to one’s sole personal belongings, shared or co-joining 
properties and the public interest. Why this question is difficult to answer is 
because it involves to conflicting harmful results: The owner of his property 
will be harmed if he is not allowed to use his property in a manner that benefits 
or pleases him; and the other party will be harmed if the owner is allowed to 
use his property in the manner he so desires. 

The different schools of figh have taken different approaches to this 
question, going from one extreme in applying this hadith with respect to 
personal property to the opposite extreme. Each school shall be discussed 
separately. 


! Cf., ibn Rajab, Jaami, vol. 2, p. 214. 

? Cf., Ibn Rajab, Jaami, vol. 2, p. 217. 

? The following discussion is mostly based on Ahmad Muwaafi, Al-Dharar fi al-Figh al-Islaami 
(Al-Khobar, Saudi Arabia: Daar ibn Affaan, 1997), vol. 1, pp. 251-327. Also see Abdullah al- 
Muslih, Quyood al-Milkiyyah al-Khaasah (Riyadh: Daar al-Muayyad, 1995), pp. 509-554. 
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The Hanafi Approach: The Hanafis are explicit that the wording of 
this hadith, “There is not to be any causing of harm nor is there to be any 
reciprocating of harm,” is general but its meaning is specific or particularized.' 
They say that hudood and tazeer punishments are obviously exempted from the 
meaning of this hadith although they obviously cause harm to those being 
punished. They extend that exemption from this ruling to the case of a person 
who has a tree on his property that provides shade to his neighbor. They say 
that it is permissible for the owner of the tree to cut down that tree and to do 
with his property what he wills, even if it may cause some slight harm to his 
neighbor. They argue that this hadith, “There is not to be any causing of harm 
nor is there to be any reciprocating of harm,” applies only to great or 
destructive harm, such as a person doing something with his property that will 
destroy another person's property, completely block off a basic need to another 
person or make another person's property unusable. In other words, the Hanafis 
give preference to a person's general right to use his own personal property 
over the general meaning of this hadith. This seems to be the clear opinion of 
Abu Hanifah, Abu Yoosuf and Muhammad al-Shaibaani.? 

The second question of importance here is one piece of property that 
has shared ownership. For example, if two people own two apartments in the 
same apartment building, one on the upper floor and the other on the bottom 
floor, does the one on the top floor have the right to do something that is 
harmful to the one on the bottom floor? In this case, the Hanafis take a slightly 
different approach. They do not allow either person to do anything that would 
harm the other, even if the harm is only slight. 

If a person is going to do something that is going to cause a general or 
public harm, then the Hanafis state that this hadith, “There is not to be апу 
causing of harm nor is there to be any reciprocating of harm,” is to be applied 
in its most general sense. No one is allowed to cause such public harm even if 
that harm is not of a great nature. 

Hence, it can be seen that the Hanafis’ prohibition of harm becomes 
stricter as one moves from one’s private personal belongings to property that is 
co-owned or co-joined to matters affecting the public interest. A person has the 
right to use his exclusive and sole personal belongings in any permissible way 
he sees fit, even if it causes slight harm to others. However, if others have a 
vested interest in that property or if the common interest is involved, he is not 
allowed to create any harm, even if that harm is slight. It should also be noted 
that the Hanafis do state that it is morally wrong to cause any kind of harm to 


' This is an acceptable form of speech wherein one says something in a general fashion while the 
actual intent is to refer to only a subset of the general class. 

2 Muwaafi, vol. 1, p. 261, notes that some of the later Hanafi scholars were somewhat more 
liberal in their application of this hadith and placed more restrictions on a person's use of his 
private property. 
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others in all cases, although legally the law cannot object in the first case of 
slight harm while using one’s exclusive property. 


The Maliki Approach: The Malikis accept the hadith, “There is not to 
be any causing of harm nor is there to be any reciprocating of harm,” and 
adhere to it in its most general meaning. Based on it, they forbid any form of 
harm, even if it involves a person’s use of is own private property. In other 
words, they give preference to the implication of this hadith over the general 
right of the person to use his property in any permissible manner he wills. 
Therefore, for example, they say that a person is not allowed to dig a well on 
his property if that causes harm to his neighbor’s already existing well. 
Studying the fatwas or rulings of Imam Malik himself, such was definitely his 
approach to this issue. 

The esteemed Maliki legal theorist al-Shaatibi discussed this issue and 
divided the possible cases into eight cases: (1) the case where the act does not 
necessarily cause harm to another; (2) what necessarily causes harm to another 
and the person intends to harm the other; (3) what necessarily causes a general 
harm but the person does not intend that harm; (4) what necessarily causes 
harm to another but the person does not intend the harm and is in need of 
performing the act; (5) similarly to (4) but the person is not in need of the act 
and it only causes harm; (6) what rarely causes harm; (7) what causes harm in 
the majority of the cases; and (8) what causes harm often but not in the 
majority of the cases. 

In the first case, the person is definitely allowed to perform the act. In 
the second case, he is sinful due to his intention and if there is no other way for 
him to achieve his beneficial goal, he is still allowed to go forth with the act. In 
the third case, the general interest takes precedence over his individual need. 
The fourth case is the most debatable. Al-Shaatibi concludes that the person 
fulfilling his need will take precedence over harming the other. In the fifth 
case, the person will not be allowed to perform the deed as it will not bring 
about any real benefit. In the sixth case, the person is permitted to do the act 
because what rarely occurs is not taken into consideration by the shareeah. In 
the seventh case, the person will be prevented from performing the act due to 
the expected harm from it. The eighth case is debatable because of the 
possibility of harm but al-Shaatibi includes that an act is considered 
permissible until demonstrated that it should be otherwise. Hence, in that case, 
the person can go ahead with the act.' 


The Shafí'Pee Approach: Muwaafi begins his discussion of the 
Shafi'ee approach by saying that it seems that their basic approach is that the 
hadith, "There is not to be any causing of harm nor is there to be any 


! For more details, the interested reader may consult Ibraaheem al-Shaatibi, al-Muwaafaqaat (Al- 
Khobar, Saudi Arabia: Daar ibn Affaan, 1997), vol. 3, pp. 53-85. 
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reciprocating of harm," does not apply at all to the use of one's personal 
property in ways that are otherwise permitted by law. In fact, it seems that even 
if the person uses his property in ways that harm himself, he is allowed to do 
so. One can see in the Shafi’ee books of figh that if a person digs a well that 
leads to his neighbors' collapsing, the builder of the well will not be held liable 
for the damage. 

The principle and conditions that they apply are only the following: A 
person may use his personal wealth and property in any way he wills as long as 
it is something customary and acceptable and as long as he was not extravagant 
and going beyond the norm in what he did. If he meets these two conditions, he 
will not be liable for any form of damage that his act caused. Hence, it can be 
seen that the Shafi'ees place a great emphasis on the individuals right to use his 
property and wealth as he sees fit, even if it may cause harm to others. 

It seems, though, that the two conditions they laid down are the extent 
to which harm may be allowed. In other words, it seems that their reasoning 
was that what is normally done and accepted must be something that does not 
cause a great deal of harm to others. Otherwise, such an act would not be 
normal and accepted. Therefore, one can find in their books of fiqh that if a 
person digs a well on his property and that well is greater in size than what is 
normally accepted and it then leads to his neighbor's wall collapsing, he will be 
held accountable for the harm that he caused in such a case. 

Hence, the Shafi'ees define harm when it comes to personal property 
as that harm which is cause by doing something out of the norm. If a person 
does something of that nature, then the hadith, “There is not to be any causing 
of harm nor is there to be any reciprocating of harm,” applies to his case and he 
will be held responsible for the harm he caused. 

With respect to property that is co-owned or co-joined, they, like the 
Hanafis, are very restrictive and apply the hadith, “There is not to be any 
causing of harm nor is there to be any reciprocating of harm,” to all forms of 
harm. One must get permission from the others involved before doing anything 
that could possibly harm them. 


The Hanbali Approach: The Hanbalis are the most liberal in applying 
the hadith, “There is not to be any causing of harm nor is there to be any 
reciprocating of harm,” to virtually every form of harm, even if this application 
interferes with a person’s right to use his personal property in the way he wills. 
After mentioning this hadith of the Prophet (peace be upon him), Ahmad once 
said, “A person is to be prevented from performing any such act that brings 
about harm. If he responds [positively, fine]. If he does not, then the ruler is to 
compel him [to desist]."' 

Ahmad says, for example, that the person must cover any opening that 
looks upon his neighbor's house. It is also prohibited for a person to add on to 


| Ouoted in ibn Rajab, Jaami, vol. 2, p. 218. 
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his house and prevent his neighbors from receiving the sunlight or moonlight 
that they used to receive.' 

Ibn Taimiya, a Hanbali for the most part, takes a slightly more 
moderate approach. Muwaafi makes the following conclusion from what ibn 
Taimiya wrote: 

(1) Causing harm is forbidden by the Quran and sunnah. 

(2) If a person is going to do an otherwise permissible act with his 
property but his sole intention is to harm someone else, then it is not allowed 
for him to do that act. Furthermore, if he is going to do something that he does 
not need to do or will not get any overriding benefit from but its only result 
will be harming others, he, again, is not allowed to do that act. 

(3) A person may do what he wills with his property when it does not 
bring about any harm to others. 

(4) If a person is in need of doing something with this property and the 
act will result in an overriding benefit, without any intent to cause harm to 
others, than that act is allowed and the resulting harm, if any, is to be excused. 

Ahmad was also of the view that if a person was going to do an act that 
was not going to harm his neighbor, then the neighbor has no right to object to 
his act since no harm is going to come to him. For the neighbor to try to stop 
the person in this case is actually a kind of causing of harm by the neighbor 
since he is preventing the other person from doing with his wealth what will be 
pleasing to him. 

This is the manner in which the Hanbalis attempt to balance the 
implication of the hadith, “There is not to be any causing of harm nor is there 
to be any reciprocating of harm," with the general principle that a person has 
the right to dispose of his property in any permissible fashion he wills. 


Muvwaafi's Conclusions: After reviewing the four schools of figh? 
Muwaafi came to the following conclusions: 

All of the four schools of fiqh accept this hadith and its implication as 
a general principle (qaaidah fighiyah) that applies to co-owned or co-joined 
property or wealth as well as matters related to the public interest. They differ 
as to whether this hadith restricts an individual’s right to use his sole property 
in the way he wishes. The Hanbalis definitely say it does. The Malikis are 
close to their view. The Hanafis do not apply to such property, unless it creates 
a clear and great harm. The Shafi’ees are on the furthest other end and do not 
apply it in general to a person’s use of his solely owned property. However, the 
Shafi’ees and Hanafis do not completely disregard this hadith with respect to 
one’s solely owned property, as was shown in the previous discussion. In other 
words, the Shafi’ees and Hanafis give more preference to individual property 
rights while the Hanbalis give more preference to the literal meaning of this 


! Cf., ibn Rajab, Jaami, vol. 2, p. 217. 
? Muwaafi also reviewed the views of the Dhaahiris and Shiah. 
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particular hadith. If one looks at the shareeah evidences as a whole, Muwaafi 
concludes that the Hanbalis have the stronger argument as the shareeah as a 
whole is always trying to bring about benefit and prevent harm. 


Abu Zahra's Approach: Muhammad Abu Zahra has approached this 
guestion from a slightly different angle, having been influenced by al- 
Shaatibi's discussion in al-Muwaafaqaat. He divides the cases of possible 
harm to others through the use of one's own property into the following cases: 

(1) A case where harm is almost certain to occur: If, in this case, the 
person is able to use his property or meet his goal in such a way that it does not 
harm another party, then he is not allowed to do the harmful act and must 
instead do the non-harmful act. If such is not possible and the resulting harm 
will be a general or public harm, then the general interest takes precedence and 
the person is prevented from doing the act. If the act will harm only another 
individual, for example, then the right of the person to use his personal 
property in a beneficial manner takes precedence over the right of the person 
who is going to be harmed. 

(2) A case where harm is probable to occur: In this case, the ruling is 
exactly the same as in the cases described under (1). This is because in Islamic 
law the ruling for what is probable to occur is, in general, the exact ruling as 
for that which is certain to occur. This is a legal maxim that most jurists adhere 
to. If the amount of expected benefit is greater than or equal to the amount of 
probable harm, the person is free to use his personal property in the manner he 
so wills. 

(3) A case where harm occurs often but is not necessary probable or in 
the majority of the cases: The Shafi’ee and Hanafi approach is that the basic 
ruling is that of permissibility unless it can be shown that the act will bring 
about some harm. Hence, in this case, there is no strong proof that harm will be 
the result, so the owner of the property is free to act as he wills. On this point, 
Abu Zahra inexplicably does a complete about face and says that the safest 
view is that the person is not allowed to use his property in the way that may 
harm others in such a case. Then he quotes this hadith for the first time, “There 
is not to be any causing of harm nor is there to be any reciprocating of harm.” 
He says that the approach of the shareeah is that permissible things are 
sometimes made forbidden as a precautionary act against some harm that may 
possibly come about. 

(4) The case where the probability of harm is negligible: In this case, 
the established principle of a person being allowed to use his personal property 
according to his will takes precedence over the small chance that harm may 
come about.' 


l! Cf., Muhammad Abu Zahra, Al-Takaaful al-ljtimaa'ee fi-l-Islaam (Daar al-Fikr al-Arabi), n.d., 
pp. 64-66. 
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The Author’s Conclusions: Virtually any act that a person does with 
his personal private property can be seen as an infringement or harm upon 
others. Even the simple act of driving onto a highway is actually harmful to 
others as it causes the highway to be more congested, causes drivers to drive 
slower and causes more accidents. Hence, it is clear that this hadith does not 
imply the prohibition of any type of “harm,” especially if harm is thought of in 
a wide context. 

Like the rulings of the shareeah with respect to the laws of necessity, 
there are some forms of hardship or harm that must be considered customarily 
and within the means of humans to bear. Those types of harm are not given any 
special rulings in the shareeah and it is expected that humans must bear them. 

The shareeah did not give a strict definition of “harm”. Hence, it must 
be something that is left up to the cultural environment and may change over 
time. In other words, what may be considered harm at one time or place may no 
longer be considered harm as another time or place. 

Taking these facts into consideration, it seems that the strongest 
interpretation or implementation of this hadith is something close to the 
Shafi’ee approach. If there is an act that causes a normally accepted and 
expected harm and the person performs that act in the normal manner, then he 
is not to be prevented from doing that act, even if it may cause some slight 
harm to others. However, if he performs that act in an improper fashion or if 
that act is originally considered one that causes an unacceptable level of harm, 
then he is not allowed to perform that act. If, in that case, he goes ahead and 
does the act, he will be liable for any damage or harm that he causes to others. 
Also, if the act causes a general harm, then the interest of the general public 
takes precedence over the interest of the individual. Finally, if the act rarely or 
usually does not lead to any expected harm, he should be free to perform the 
act. 

This seems to be the best way to balance the following considerations 
that must be taken into account: 

(a) Islam respects personal property and the freedom to use one’s 
property in any permissible manner. 

(b) Islamic law has as one of its main goals the bringing about of utility 
and the prevention of harm. 

(c) In the optimal case, neither the owner of the property should be 
harmed by being restricted in his actions nor should anyone else be harmed. 

(d) The rights of society as a whole or the general public, in general, 
take precedence over individual rights. 

(e) There are some levels of harm and hardship that Islamic Law 
recognizes will exist and that the people must ordinarily bear. 

(f) Things that rarely or seldom occur are overlooked by the shareeah. 

Therefore, the meaning of this hadith is, “There is not to be any 
causing of harm"— except that which is commonplace, normal and acceptable 
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to all, as such is, in reality, unavoidable— “nor is there to be any reciprocating 
of harm" — except what is the result of the due process of the law. 

It must be clearly understood that no Muslim should ever intentionally 
cause harm to another Muslim. If he does so, even if his act is considered legal 
in this world, he may be held sinful and accountable for that act on the Day of 
Judgment. 

Finally, if a person is willing to sacrifice his right to use his property in 
a beneficial manner for himself because he fears that it may cause harm to 
others, then he has done a good deed by giving preference to his brother and, 
Allah willing, Allah will be pleased with that act and will reward him 
handsomely on the Day of Judgment. 





Allah Does not Command Anything Harmful 


One of the conclusions that one can reach from this hadith and other 
hadith or verses of the Quran is that Allah has not ordered anything harmful in 
the religion of Islam. The Prophet (peace be upon him) stated that there should 
be no harming or reciprocating of harm and, therefore, this means that the 
obligations or prohibitions of the religion itself must, by definition, not be 
considered harmful. Indeed, the opposite conclusion can then be made: 
Everything that the religion commands is beneficial for human beings. It is 
what is best for them in both this life and the Hereafter. Everything that the 
religion forbids is harmful for human beings both in this life and the Hereafter. 

This religion comes from Allah, the Creator of mankind. Allah knows 
best the abilities and limitations of mankind. The laws of Islam take into 
consideration those aspects. That is why, for example, special laws are given 
for those who are ill, traveling and so forth. This is all in accord with what 
Allah has stated in the Quran, 

С; 


oF оз аҚШ oe us 


*[He] has not laid upon you any hardship in the religion” (al-Hajj 78). 


The Concept of a Fiqh Maxim (Qaaidah Fighiya) 


The principle that is mentioned in this hadith is a principle that spans 
the entire gamut of fiqh topics. These words of the Prophet (peace be upon 
him) have developed into a fiqh maxim and from it other important fiqh 
maxims have been derived. A fiqh maxim is a general fiqh principle that 
governs almost all! of the cases under its scope regardless of the area of figh.? 


! There could be exceptions to the general rule. These exceptions would be based on other 
available evidence, such as a Quranic verse or hadith making an exception for a particular action 
that seems to be violating the generally accepted principle. 

? A figh maxim (qaaidah fiqhiya) differs from a dhaabit fighi or "fiqh rule" in that a dhaabit only 
applies to one area of fiqh. For example, the principle that "everything that the earth produces 
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The idea of a legal or fiqh maxim comes from the fact that most 
shareeah rulings have some ‘illah (cause or reason) that drives or lies behind 
those particular rulings.! These causes or reasons are not necessarily different 
for each individual fiqh question. On the contrary, as one studies fiqh, one will 
readily notice that many fiqh issues are driven or ruled by the same cause or 
reason that leads to a particular ruling or conclusion. When a jurist considers a 
new ruling for a new case, he takes into consideration those causes or reasons 
that have been demonstrated in other shareeah cases. After studying a number 
of cases, the jurist may be able to determine a principle that applies in all of 
these cases.? This principle is what is known as a fiqh maxim or qaaidah 
fiqhiya. 

These fiqh maxims are of extreme importance to the jurist. They give 
him an understanding of what the shareeah intends and how it achieves its 
goals. In fact, ibn Nujaim wrote about the fiqh maxims, “They are the real 
foundations for fiqh. It is by these that a jurist is elevated to the level of 
ijtihaad (independent legal reasoning). The importance of the figh maxims 
may also be noted in what al-Suyooti wrote (quoting those who preceded him). 
He stated that all ofthe Shafi'ee school's fiqh rulings сап be traced to five fiqh 
maxims: 

(1) What is known for certain is not removed by conjecture. 

(2) Hardship begets facility. 

(3) Harm is to be removed or ended. 

(4) What is practiced by custom becomes equivalent to law. 

(5) Matters are based on the intention behind them.* 

This does not mean that a jurist would necessarily make a ruling solely 
based on a fiqh maxim. First, he would have to see if there are any Quranic or 
hadith texts related to the question at hand. If so, then the text takes precedence 
over any general principle. With respect to this hadith, for example, a person 
could argue that cutting off the hand of the thief is a kind of dharar or harm for 


that is watered by natural rainwater has a one-tenth tax on it" is not a fiqh maxim because it is 
only relevant to one topic of fiqh. Similarly, the principle that "all water is considered pure as 
long as its nature, smell or color has not changed" is also not a fiqh maxim because it only deals 
with the topic of purity. 

! Some scholars, in particular the Dhahiris, would object to that statement. However, that is the 
majority and strongest view. A detailed discussion of that point, though, is beyond the scope of 
this work. 

? The fiqh maxims, as is the case here, may also be directly derived from a verse in the Quran or a 
hadith of the Prophet (peace be upon him). 

3 Ibn Nujaim's statement is from the commentary on his work, al-Ashbaahu wa al-Nadhair: 
Ahmad al-Hamawi, Ghamz Uyoon al-Basaair Sharh Kitaab al-Ashbaahu wa al-Nadhaair 
(Beirut: Daar al-Kutub al-Ilmiyah, 1985), vol. 1, p. 34. 

Jalaal al-Din al-Suyooti, Al-Ashbaahu wa al-Nadhaair fi Qawaid wa Furoo Fiqh al-Shafüyah 
(Daar Ihyaa al-Kutub al-Arabi), p. 8. He quotes al-Subki as saying that it is only through difficult 
or far-fetched explanations that one can trace all of the figh back to at least one of these fiqh 
maxims. Al-Subki's comment is definitely true but it does not negate the fact that the meaning 
and implication of these five fiqh maxims reverberates through a great deal of figh rulings. 
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the thief and, therefore, it should not be allowed based on this hadith. However, 
such has been sanctioned by the shareeah. This proves that cutting off the hand 
of the thief is either in reality not a dharar or it is a kind of dharar that is 
exempted from the general rule. Second, the jurist would try to determine 
previous rulings on the particular issue. Previous scholars may have derived 
something directly from the Quran and sunnah and not relied upon the general 
principle. If a new case arrives and the scholar can find no texts or previous 
rulings related to the question, then he may resort to the fiqh maxim to make 
his conclusion. | 


The Fiqh Maxims Related to This Hadith 


A number of fiqh maxims are directly related to or derived from this 
one brief, comprehensive statement of the Messenger of Allah (peace be upon 
him). These include the following: 

(1) “There is to be no harm nor reciprocating of harm.” As mentioned 
earlier, the words of this hadith in themselves make a fiqh maxim that is 
accepted and applied by all four schools of figh. 

According to al-Suyooti, numerous fiqh rulings are directly related to 
this fiqh principle. Of the many examples he mentioned, he included the 
principle of preventing a person who is not spending his wealth properly from 
being able to dispense with his wealth. He says that even the fighting against 
the polytheists and renegades falls under this principle.” 

Particular examples of the application of this fiqh maxim would 
include the following: If a person rents farm land from another person and his 
lease ends just prior to harvesting season, perhaps due to a late harvest, then he 
is allowed to continue his lease at its old rate until the harvest comes in. This is 
to prevent him from being harmed as he was the one who sowed and worked 
the field and he is deserving of its harvest. 

A second example would be: If a person agrees to buy something 
perishable from a seller and, before the exchange of money and goods, the 
seller cannot be found, then the buyer has the right to negate that contract and 
purchase those perishable goods from somebody else if he fears that they 
would spoil during the time it would take him to find the seller. This ruling, 
obviously, is based on the goal of preventing harm to the buyer.’ 

A third example is: It is permissible to imprison a person of means who 
refuses to support his children or other relatives that must rely upon him. It is 
considered permissible to beat such a person if he continues in his refusal to 
support those who rely upon him. This is obviously meant to repel the harm 


l Cf., Ali Ahmad al-Nadwi, Al-Qawaaid al-Fiqhiya (Damascus: Daar al-Qalam, 1986), p. 295. 

? Al-Syuti, al-Ashbaah, p. 93. 

3 Cf., Muhammad Sidqi al-Boornu, Al-Wajeez fi Eedhaah Qawaaid al-Figh al-Kuliyyah (Riyadh: 
al-Maktabah al-Maarif, 1990), pp. 196-197. 
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that would come to those who cannot support themselves and who are not 
being supported by one who is financially capable and responsible. ' 

The scholars have understood from this principle that harm must be 
repelled and prevented from existence to the maximum amount reasonable. 
They have also understood that both harm of a general nature as well as of a 
specific nature are to be prevented. In addition, if harm exists, it is to be 
removed as well as prevented from repeating itself? Therefore, they have 
derived the following fiqh maxims that are directly related to their 
understanding of this particular hadith. 

(2) “Harm is to be prevented from appearing as much as possible.” If 
the harm has not yet appeared, it is to be prevented from appearing. If the harm 
has already appeared, it is to be removed as much as possible. Prevention is 
better than cure, as some scholars have stated. To keep a harm from even 
beginning is considered a goal in itself, based on this hadith of the Prophet 
(peace be upon him). 

Besides the implicit understanding of this particular hadith, there are 
other evidences for this fiqh maxim. One of them is the verse in the Quran, 
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“And prepare for them all you can of power, нө steeds of war, to 
threaten the enemy of Allah and your enemy, and others besides whom you 
may not know but whom Allah does know" (al-Anfaal 60). The purpose of this 
preparation is to put fear in the hearts of those who may think about attacking 
or harming the Muslims. This preparation in itself is sometimes sufficient to 
prevent that harm and evil.’ 

(3) “Harm is to be removed or put an end to." Whenever harm exists, 
efforts must be made to bring it to an end. For example, if a person builds 
something on or near a public roadway that causes harm to the people, then 
what he built must be removed." Also based on this principle is that a person is 
responsible for what he damages of other people's property or belongings. 

(4) “Harm is not to be removed by a similar harm.” Harm is to be 
repelled and ended. However, it should not be repelled by bringing about a 
greater or equivalent harm. If that is the only alternative, then the harm is to be 
removed only to the extent that its removal does not bring about another greater 


! This example was taken from A. al-Zarqa, p. 115. Al-Zarqa, pp. 114-121, has given numerous 
examples of the application of this principle. 
? Cf., al-Boornu, p. 195. 
^ Cf, al-Boornu, p. 198. 
^ Al-Boornu, p. 201. 
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or equivalent harm. Based on this principle, for example, a starving person is 
not allowed to take the food of another person who is also on the verge of 
starvation. Removing the one person's starvation by causing the other person's 
starvation is simply removing one harm by another and is not permissible.’ 

(5) “A greater harm can be removed by a lesser harm.” Sometimes the 
only way to remove a harm is by causing another harm. However, if that 
second harm is a lesser harm, then it may be brought about to remove the 
greater harm. Based on this principle, it is considered permissible for a just 
Muslim ruler to take wealth from rich Muslims if the money from zakat is not 
sufficient to meet the needs of the poor Muslims? The lesser harm in this 
case is the taking of rich people's lawful and rightful money. However, the 
greater harm is the starvation or detriment that comes to the poor by not being 
able to fulfill their needs properly. Hence, the latter takes precedence. 

This maxim has two close corollaries: 

(5a) "If one has no other options, he should take the lesser of two 
evils." Based on this principle, it is allowed to open the belly of a deceased 
pregnant woman if it is felt that the fetus will survive.’ 

(5b) "If there is a conflict between two evils, precedence is given to 
avoiding the evil of greater harm." 

(6) “The presence of a particular harm is accepted to ward off a general 
harm.” This is based on the same idea that a lesser harm is to be accepted to 
ward off a greater harm. If an individual or a small minority of the people are 
adversely affected by something that is needed to prevent harm to all, then 
society’s needs take precedence to their individual needs. An example related 
to this principle is that the government can force the monopolies or those who 
have hoarded goods to sell their goods at normal market prices even though the 
sellers themselves are harmed by that in that they cannot achieve their 
maximum potential profit. 

(7) “Preventing evil takes precedence over bringing about some 
benefit.” If an act, for example, brings about an equivalent or similar amount of 
harm and benefit, then preventing its harm will take precedence over producing 


its benefit. This principle can also be proven by the Quranic verse, 
da 
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“Апа insult not those whom they [the disbelievers] worship besides Allah, lest 
they insult Allah wrongfully without knowledge" (al-Anaam 108). 


The example of this principle that al-Bugha and Mistu give is that of 
selling drugs and intoxicants. There can be a great deal of economic benefit in 


! Al-Boornu, p. 202. 
2 Al-Bugha and Mistu, p. 240. 
3 Al-Boornu, p. 204. 
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such transactions. However, because of the equivalent amount of harm they 
bring about, they are prohibited.' 

(8) “If there is a conflict between factors calling for something and 
factors prohibiting something, the prohibition takes precedence." This is 
directly related to the hadith under discussion here. If something is prohibited, 
it must be the case that there is some harm to it. Therefore, if all other things 
are equal, the judgment of prohibition will take precedent over permission. 

(9) "Something harmful is not given precedence just because it was 
pre-existing." In general, pre-existing matters take precedence. But simply 
because something was pre-existing does not make it an excuse to cause harm. 
For example, if someone was living in a house and near him was vacant land 
and then a house was built upon that vacant land, if he now has a window that 
looks directly into the private areas of that new house, according to some 
scholars, most notably the Hanbalis, the window must be removed. In a case of 
this nature, just because the window was pre-existing does not allow it to 
continue to exist and be a cause of harm.” 


“Malik also recorded it...” 


Imam Malik 


Malik ibn Anas ibn Malik ibn Abu Amr al-Asbaahi was born around 
the year 93 A.H. He was the great grandson of a Companion of the Prophet 
(peace be upon him). Malik is considered the “founder” of one of the four well- 
known schools of figh. In addition to being a great jurist, he was also a great 
scholar of hadith. 

Imam Malik is known for not traveling in search of knowledge and 

hadith. This goes against the custom of the scholars of his time. However, 
Malik had an ample opportunity to meet with many scholars as they would 
come to visit the city of Madinah. Furthermore, many of the leading scholars of 
his time lived in Madinah. Some of his most important teachers included Naafi, 
the freed slave of ibn Umar, the great scholar of hadith al-Zuhri and the great 
jurist Rabeeah al-Rai. 

In his legal reasoning, Imam Malik laid great emphasis on the practices | 
of the people of Madinah. He argued that these had been passed on since the | 
time of the Prophet (peace be upon him) and, in some aspects, were equivalent | 
to the passing on of the hadith of the Prophet (peace be upon him). 

A number of works have been attributed to him. Most of them are not 
in existence now and not much is known about them. However, one work that 
has been passed on throughout the centuries is his compilation of hadith and 





' Al-Bugha and Mistu, p. 240. 
? Al-Bugha and Mistu, p. 241. 


951 


| | 


Commentary on the Forty Hadith of al-Nawawi 


statements of earlier scholars, known as al-Muwatta.' It is not a “pure hadith” 
work in the sense that it also contains a large number of reports from other 
personalities and not just from the Prophet (peace be upon him). But its 
importance and quality as a collection of hadith should not be underestimated. 

Malik’s students include Imam al-Shafi'ee and Muhammad ibn Hasan 
al-Shaibaani, the close companion of Abu Hanifah. Both al-Shafi'ee and al- 
Shaibaani learned the Muwatta directly from Malik. 

Malik died in the year 179 A.H. in Madinah.” 


Other Points Derived from This Hadith 


The implementation of the legal penalties for crimes such as adultery, theft, 
murder and so forth does not fall under this prohibition of dharar. 
Although obvious harm comes to the one whose hand is cut off, for 
example, such harm is sanctioned by the shareeah. It is sanctioned because 
it is a way of repelling evil and repelling evil takes precedence over 
bringing about benefits. Furthermore, in reality, such laws have been 
enacted in order to prevent dharar or harm from occurring.? 

Harming someone else in response to the harm that another has done is 
never to be a goal in itself. Justice and equity is a goal but not simply the 
harming of another. Therefore, for example, if A destroys B's property, 
then B does not have the right to go and destroy A's property. There is no 
benefit in that. There is only harm and waste of wealth in such an action. In 
that kind of case, then, A is required to pay B for his losses. The ruling, 
though, is different in the case of bodily retribution or the law of 
retaliation. This is because, in general, no price can be put on such losses 
and one has the right to enact the same act upon the guilty party.” 

The Islamic society should be such that no member tries to wrong or harm 
any other member of the society. If a person intentionally does so, he is 
committing a sin and he is harming the intended goal of Muslim 
brotherhood. For this reason, laws have been put into effect to either 
eradicate or deter such behavior of any individual. This overall goal for 
society, therefore, takes precedence over individual rights, as opposed to 
modern-day Western societies which have overturned that understanding. 
Since wrongdoing and harm are to be completely avoided, this 
automatically implies that their opposites are to be acted upon. In other 


! At least two complete translations of al-Muwatta are currently available in English: Muhammad 
Rahimuddin, Muwatta Imam Malik (Lahore: Sh. Muhammad Ashraf, 1980); Aisha Abdarahman 
al-Tarjumana and Yaqub Johnson, trans., Al-Muwatta: Imam Malik (Norwich, England: Diwan 
Press, 1982). 

? The above information concerning Malik was derived from Abdul Ghani al-Diqr, al-Imaam 
Maalik ibn Anas: Imaam Daar al-Hijrah (Damascus: Daar al-Qalam, 1990), passim. 

? Cf, A. al-Zarqa, p. 113. 

^ Cf., Mustafa al-Zarqa, al-Madkhal al-Fighi al-Aam (Beirut: Daar al-Fikr, 1968), vol. 2, p. 978. 
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words, causing harm is not an option for a true believer. The option then 
open to him is to bring about benefit or, at the very least, perform a neutral 
act. Hence, a believer’s every deed should either be positively beneficial 
or, at the very least, not causing any harm to anyone. 

If someone is harming someone else, such as physically attacking him, the 
person has the right to defend himself and repel that harm, even if he harms 
the perpetrator in the process. Such does not violate the principle of this 
hadith. But a person does not have the right to “take the law into his own 
hands.” If someone has already harmed another person, then he must go 
through the proper legal means to rectify or remove that harm that has been 
done. The harmed person has two choices: either forgive the perpetrator 
or take his matter to the proper authorities. Al-Nawawi gives two 
particular examples. He states that if a person is struck by another or 
verbally abused by another, he should not strike him back or abuse him 
back but he should take his case to the proper authorities. 

In Islam, there is no room for harming others simply out of spite in reaction 
to some harm that the other person did. If A harms B, it is not acceptable 
for B to do something simply for the sake of harming A in return. As stated 
above, he can either forgive A and put the matter behind him or he can go 
through proper steps to have his rights fulfilled. 

In the same way that one cannot harm others, he also does not have the 
right to harm himself, his body or those he is responsible for. In fact, al- 
Sindi explicitly states, a Muslim does not have the right to harm anything 
of Allah's creation. This principle, then, should also extend to the animal 
kingdom and environment. A Muslim should not perform any act that is 
harmful to these two unless it is necessary for some overriding need. 


Summary of the Hadith 


In Islam, one should never cause any unjustifiable harm to others. 
Similarly, one should not respond to another's harm by causing him harm. 
He can demand his shareeah rights but he cannot go beyond that to harm 
the other person further. 


! Cf, al-Haitami, Farh, p. 239. Also see ibn Abdul Barr's statement in al-Magharaawi, vol. 12, p. 
13: 

2 Al-Baitaar, p. 196. 

? Al-Nawawi, Sharh Matn, p. 125. 

* Al-Sindi, Sharh, p. 102. 
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Hadith #33 
“Were People to be Given...” 


Жі, Дал! 20922 01465 21 тез бе pr 
Әз hai saie 
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On the authority of ibn Abbaas (may Allah be pleased with 
them both) that the Messenger of Allah (Allah's blessings 
and peace be upon him) said, “Were people to be given 
according to their claims, men would claim the wealth and 
blood of the people. But the burden of proof is upon the 
plaintiff and the taking of an oath is upon the one who 
denies [the allegation].” 
It is a hasan hadith. Al-Baihaqi and others recorded it in 


that fashion and parts of it are in the two Sahihs [of al- 
Bukhari and Muslim]. 


Selected Vocabulary 


- “given,” 

- “according with their claim," the — signifies, *in accordance, with," while the 
e^ means, "their" 

- “men,” plural of J>> 

- “wealth” 

- “people” 

- literally, “their blood,” in such context it refers to life 
- “proof” 

- “plaintiff, claimant” 

- “oath” 

- “denies” 

- “like that, in that way,” 

- “part of it” 








Commentary on the Forty Hadith of al-Nawawi 


Takhreej 


This hadith was recorded by al-Baihaqi in Sunan al-Kubra with a sahih 
chain. ' 

It has been recorded by others with slightly different wordings. Al- 
Bukhari, Muslim, ibn Maajah, ibn Hibbaan and others record a hadith from ibn 
Abbaas with the words, 


арал LE ed ES ly JE olin DH BY (BIEL А У 
ads 


“Were the people to be given according to their claims, people would claim the 
blood and wealth of men. However, the defendant can resort to an oath." (This 
wording is that of Muslim.?) Ahmad and Abu Yala also have something very 
similar to the above. 

Al-Bukhari, Muslim, Abu Dawood, al-Tirmidhi, al-Nasaai, al-Baihaqi 
and others also recorded from ibn Abbaas that the Prophet (peace be upon him) 
decided a case based on an oath by the defendant. 


General Comments About the Hadith 


This hadith is of extreme importance in that it states a founding 
principle of judgment and claims in Islam. Ibn Daqeeq said that this hadith is 
the greatest reference to turnto in the face of claims and disputes.’ 

The shareeah seeks to protect religion, life, wealth, mental capacity 
and familial ties and honor. In particular, wealth, life and honor need to be 
protected from false claims and accusations. The shareeah has laid down the 
principle that a person is presumed innocent unless proven otherwise. If no 
such evidence is brought forth, the accusations will be dropped and the 
person's wealth, life or honor will be protected. 

The principles stated in this hadith are general and widely applicable. 
However, there are some exceptions that are mentioned in the books of fiqh.* 
The Shafiees and the majority of the scholars state that the principle of taking 
an oath from the defendant is used in cases related to wealth, property, 
prescribed punishments, marriage and divorce. Malik does not apply it to cases 


' Ibn Muhammad, p. 192. It is not clear to this author why al-Nawawi called this hadith hasan in 
the text. Its chain seems to be sahih and it is supported by hadith that are definitely sahih. 

? Some people have objected to this hadith, claiming that it is a statement of ibn Abbaas instead 
of a hadith of the Prophet (peace be upon him). However, it has been reported through authentic 
enough means to be considered a statement of the Prophet (peace be upon him). See al-Nawawi, 
Sharh Saheeh, vol. 12, pp. 2-3; ibn Daqeeq al-Eid, Sharh, p. 85. 

3 Ibn Dageeg al-Eid, Sharh, р. 85. 

4 See, for example, al-Nawawi, Sharh Matn, pp. 126-7; ibn Rajab, Jaami, vol. 2, p. 231; al- 
Haitami, Fath, pp. 242. 
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of marriage, divorce and freeing of slaves. He says that in those cases, the 
defendant is not asked to make an oath until the plaintiff offers some sort of 
evidence, even if it is just one witness. The Hanafis only apply it to cases 
related to wealth and property.’ 


About the Narrator: ibn Abbaas 


Ibn Abbaas was discussed in the commentary to Hadith Number 19. 


“Were people to be given according to their claims, men would claim the 
people's wealth and blood." 


Making a claim against somebody else is, practically not morally 
speaking, a very easy matter. If that were all it took to take other people's 
wealth and blood, there would be a great deal of evil on the earth. Mankind, 
save those who have been protected and guided by Allah, is wont to be greedy | 
and overbearing. If they had the chance to take others’ wealth and even ask for | 
their lives, they would do so. This is a fact that is proven by this hadith of the | 
Prophet (peace be upon him). Therefore, steps must be taken to protect society | 
from such behavior. These “steps” are the laws or judicial process that have | 
been enacted that protect everyone's rights, life and property. 
The Prophet (peace be upon him) specifically mentioned “men” in this 
hadith. Al-Haitami points out that the reason “men” is specifically mentioned is 
that, in general, they are the ones involved in such claims against other men. 
Another narration of this hadith mentions, “people,” instead of men.” It is 
confirmed in the sunnah, that women have the right to bring cases against 
others, even on their own behalf or on the behalf of others. The goal of the 
shareeah is to bring about justice and to put an end to any form of wrongdoing. 
Hence, it would not make any sense to bar anyone from bringing a case to court 
if he or she was wronged in any way.” 
Incidentally, the word gaum or “people,” in the portion, “would claim 
the people’s blood,” is also often used just for men. However, it can be 
inclusive of women also. Here, it is understood to include both.* 


! See ibn Hajr, Fath (Maktaba Dar al-Baaz), vol. 5, p. 352. 

? Al-Haitami, Farh, p. 241. 

? Cf., Abdullah al-Mutlag, Shahaadah al-Marah fi al-Figh al-Islaami (Riyadh: Daar al-Muslim, 
1413 A.H.), pp. 18-25. He presents many examples of women initiating legal cases during the 
time of the Prophet (peace be upon him). 

4 See al-Azhaari, p. 70. 
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“But the burden of proof is upon the plaintiff” 


The Definition of “Plaintiff” and “Defendant” 


In general, in every dispute, there are two parties. There is the claimant 
or plaintiff and the defendant. These are known as the al-muddaee (£44) and 
al-muddaa alaihi (4 =<), respectively. There is some difference of opinion 
among the jurists as to the exact definition of these two terms. There are 
basically three views on this question. 

The first view is that the plaintiff is the one who is not charged with 
anything or can remain silent of the two disputants. In other words, he is the 
person who could give up his claims and not press charges, for example. The 
defendant is the one who cannot remain silent or unaffected once the charges 
have been pressed. He is the one being sought after.' 

A second view, which seems to be the stronger view in this author's 
opinion’, is that the plaintiff is the one who is claiming something other than 
what is apparent or what has not yet been established in the past. The defendant 
is the one who is on the opposite side, arguing according to what is apparent.? 

This difference of opinion has a number of figh ramifications. For 
example, suppose a polytheistic husband and wife embrace Islam and then they 
differ in their claims about when they embraced Islam. The wife claims that 
they became Muslim at different times while the man claims they became 
Muslim at the same time. If the wife’s claim is upheld, the marriage is 
dissolved; but the marriage remains intact if the man’s claim is upheld. 
According to the first definition given above, ibn Rajab says that the wife is the 
"plaintiff? while the husband is the “defendant.”* Hence, the wife must bring 
forth evidence for her claim that her marriage should be dissolved. However, 
according to the second definition, the husband is the “plaintiff” because he is 
claiming something that is not the norm. Usually, people embrace Islam at 
different times. Therefore, the burden of proof will be upon him. If he does not 
present any proof, the wife’s claim will be accepted.” 


! Wahbah al-Zuhaili, al-Fiqh al-Islaami wa Adillatuhu (Beirut: Daar al-Fikr, 1985), vol. 6, p. 
514. With respect to individual rights, the plaintiff is the one who has the need or right to press 
charges. He is also free to give up those rights and not press charges. If he does not press charges, 
the judge does not have the right to bring up the case even if he personally knows what has 
occurred. See Muhammad al-Bakr, al-Sultah al-Qudhaaiyah wa Shakhsiyyah al-Qaadhi fi al- 
Nidhaam al-Islaami (Cairo: al-Zuhraa li-l-Alaam al-Arabi, 1988), p. 275. 

It is the only definition that al-Haitami (Fath, p. 241) offers. 

3 See ibn Rajab, Jaami, vol. 2, p. 230. 

^ This is because she could remain silent and accept matters as they are, returning to her husband 
from before the time they were Muslims. If she became Muslim first, her marriage would have 
been automatically annulled since her husband was a non-Muslim. In that case, when he became 
Muslim, she could not be forced to go back to him as his wife. However, if she wanted to go back 
to him, she would be free to do so. 

5 Ibn Rajab, Jaami, vol. 2, pp. 230-231. 
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A third view is that the defendant is the one rejecting a claim while the 
plaintiff is the one making a claim.' 


The “Burden of Proof” 


This hadith makes it clear that the burden of proof is upon the plaintiff 
or claimant. This is because he is the one making a claim that is not apparent or 
obviously true. Therefore, he must present his proof for his claim. The other 
party is considered free of guilt or responsibility unless proven otherwise. This 
is a fundamental legal maxim in Islam. The Majallah states, 


Freedom from liability is a fundamental principle. Therefore, if 
one person destroys the property of another and a dispute 
arises as to the amount thereof, the statement of the person 
causing such destruction shall be heard and the burden of proof 
as to any amount in excess of the testified amount is upon the 
owner of the property.’ 


The word that the Prophet (peace be upon him) used in this hadith 
which was translated as “burden of proof’ is bayyinah, which implies 
something that makes a matter clear and evident. According to al-Bugha and 
Mistu, there is a consensus among the scholars that the meaning of bayyinah is 
witnesses.’ Indeed, another hadith from Sahih Muslim states that there was a 
dispute between one Muslim and another concerning a well and the Prophet 
(peace be upon him) told the claimant, 


arf aac. 
“Your two witnesses or his oath.” 

There is no question that witnesses play a very important role in the 
courts of Islam. Witnesses are people who were present and saw what took 
place. They are the proof that what the person is claiming is true. Due to its 
importance, this topic of witnesses shall be discussed in some detail here. 
However, the exact meaning of bayyinah will be retumed to in order to 
determine if witnesses is all this hadith referring to. 


ӨТЕ Muwafig al-Deen Abdullah ibn Oudaamah, al-Mughni (Beirut: Daar al-Fikr, 1984), vol. 
12, p. 163. 

? Quoted in S. Mahmassani, Falsafat al-Tashri fi al-Islam: The Philosophy of Jurisprudence in 
Islam (Leiden: E. J. Brill, 1961), p. 171. 

? Al-Bugha and Mistu, p. 244. Sultaan (p. 279) gives the same interpretation but he does not say 
that there is a consensus on this point. 
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The Criteria for Being an Acceptable Witness 


Not everyone is gualified to be a witness. If anyone's witness were 
accepted, then it would be easy for fabricated or false testimony to be accepted 
in a court of law. This would defeat the purpose of attaining the truth and 
fulfilling everyone's rights. Therefore, Islam has laid down certain criteria that 
a person must meet to be considered an acceptable witness. These are:! 

(1) The witness must be sane and competent. 

(2) In general, the witness must be an adult. There are some exceptions 
to this wherein some scholars will allow the testimony of children. 

(3) The witness must be a Muslim. In general, non-Muslims are not 
acceptable as witnesses unless it be in a case dealing with non-Muslims. 

(4) The witness must be of sound memory. If someone is known to be 
senile or not able to recount what has occurred in the past, then his witness will 
not be considered acceptable. 

(5) The witness must be a person of integrity and honesty. This, above 
all, implies that he is a good Muslim and fulfills his religious obligations while 
remaining away from the blatantly forbidden deeds. 

Even if a witness meets the above requirements, his witness will not be 
accepted if there is a clear conflict of interest. For example, if the witness is 
closely related to either disputant, an open opponent to one of the parties or he 
is to gain from the outcome of the trial, his witness will not be considered 
acceptable. 


The Importance of Giving One’s Testimony 


Once again, the attainment of truth and justice is emphasized in Islam. 
One of the most important means by which that is achieved is by people 
presenting what they know concerning issues of dispute. Therefore, it is very 
important that people offer their testimony and offer their testimony truthfully 
when called upon to do so. For this reason, appearing as witnesses and offering 
testimony is considered a communal obligation in Islam— if sufficient people 
fulfill this role, the others are absolved of responsibility. It can become an 
individual obligation if a particular person is the only one qualified to fulfill 
this responsibility.’ 

Allah says in the Quran, 

(99 
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“And the witnesses should not refuse when they are called” (al-Baqara 282). 


In his commentary on this verse, ibn Katheer points out that according to 


! Cf., al-Mutlaq, pp. 15-18. 
? See Abdullah al-Zibn, *Hukm al-Shahaadah: Tahamalan wa Ada-an,” Majallah al-Bahooth al- 
Islaamiyah (No. 7, Rajab-Shawaal 1403), pp. 249-254. 
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Qataada and others, the meaning of this verse is that when one is asked to be a 
witness to something, he should not refuse to witness it. The majority of the 
scholars state that it refers to giving one's testimony. In other words, if one has 
agreed to witness something, then he cannot refuse to later give his testimony 
when asked to do so. Ibn Abbaas and al-Hasan al-Basri stated that the verse is 
in reference to both accepting the request to witness something as well as 
giving one's testimony when called upon to do so.' 
To conceal ps one has witnessed is a sin. Allah Says, 


г дит т BaF, 
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“Апа conceal not the testimony, for he who hides it is certainly sinful of heart. 
And Allah is all-knowing of what you do” (al-Bagara 283). 

Finally, giving false witness is one of the greatest sins that one can 
commit. Note the following hadith on the authority of Abu Bakra: 


a I uius Sd aS. e LEES VELIS ae di uua t Qi 
КЕТЕ ig WI USE OY FG ua 8,353 du Bos Qi 
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"The Prophet (peace and blessings of Allah be upon him) said three times, 
‘Shall I not inform you of the greatest of the great sins?’ They said, ‘Certainly, 
O Messenger of Allah.’ He said, ‘Associating partners with Allah, being 
undutiful to one’s parents,’ and then he sat up while before he was reclining 
and said, ‘And certainly giving false witness,’ and he continued to say that 
until we said, ‘If only he would be silent.” (Recorded by al-Bukhari and 
Muslim.) 


The Witness Requirement 


Islam does not require the same number of witnesses for every type of 
crime or transaction. Instead, depending on the seriousness of the matter, more 
or less witnesses may be required. 

In the case of fornication or adultery, four men are required as 
witnesses to prove a person’s guilt. Allah says in the Quran, 


! [bn Katheer, Tafseer, vol. 1, p. 360. 
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“And those who accuse chaste women and produce not four witnesses, flog 
them with eighty stripes and reject their testimony forever. They are the 
evildoers” (al-Noor 4). 

In the case of other crimes for which there is a stipulated legal 
punishment, like theft or alcohol consumption, two just and righteous men are 
sufficient to conclude that a | person is gully. Allah Says in the Quran, 


xa Je 635 20 


“And take as witness two just persons among you” (al-Talaag 2). 

The Shafi’ees say that this condition of two witnesses is for every case 
that does not deal with wealth or money. Hence, it is for cases like marriage 
and divorce. In those cases, they state that one must have two witnesses to 
confirm those acts.! 

In the case of matters related to wealth or money transactions, such as 
sales, renting and so forth, the witnesses required to prove a case are two male 
witnesses or one male witness and two females. This is based on the Quranic 
verse, 


ЕД ae) 554 ae oó = o^ олем 1042225 
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*And get two witnesses from among your men. And if there are not two men 


[available], then a man and two women, such as you agree for witnesses" (al- 
Baqara 282). 


Female Witnesses 


The last case cited above brings up the question of female witnesses. 
Since this is a widely misunderstood issue, it shall also be discussed separately 
in some detail.? 

First, it should be noted that Islam is the religion that is based on 
revelation from the Creator. Allah, the Creator, knows the abilities and 
limitations of all of His creatures. He has laid down His laws, based on His 
wisdom and mercy, in such a way that no one is unfairly burdened beyond his 
normal means. Furthermore, the laws are concerned with normal and usual 


! Al-Bugha and Mistu, p. 244. 
? The following discussion is based on al-Mutlaq, pp. 26-74. 
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circumstances and are not founded on unusual or exceptional circumstances. 
When it comes to the question of witnesses or testimony, the normal abilities of 
both men and women are taken into consideration. This is why the rulings 
concerning female witnesses differs from that concerning male witnesses. 

In some cases, a woman's testimony by herself is sufficient; in other 
cases, it is equivalent to that of a man; in yet other cases, it is equivalent to half 
ofthat of a man; sometimes, according to some scholars, it is not accepted. 

The cases where only women's testimony is accepted are those matters 
concerning which men are not familiar or do not have privy to such 
information. For example, cases related to women's menses, post-childbirth 
bleeding and so forth are cases wherein women's testimony alone are going to 
be accepted. According to Mahmassani, all the schools of fiqh accept this 
principle, they differ only as to the number of female witnesses required in 
different cases.’ Similarly, a woman's testimony concerning breastfeeding, 
pregnancy, the birth of a child and the child's crying at birth will be accepted 
on her own, according to the Hanbalis. The Prophet (peace be upon him) 
separated a man and his wife when a woman came testifying that she had 
breastfed both of them. (Recorded by al-Bukhari.) Abdul Razzaaq records that 
Uthman followed that same practice of accepting one woman's testimony that 
she had breastfed specific people. 

In other cases, the testimony of a woman is exactly equal to the 
testimony of a man. This is, in particular, true for what is today termed, “expert 
testimony”. If a woman is a doctor, for example, and she testifies based on her 
knowledge and expertise, there would not be any difference between her 
testimony and a male doctor’s testimony. Another example is that of a woman 
tailor. If she testifies in a court that a certain garment is not up to standard 
quality, her testimony would be accepted and would be the same as if a male 
tailor had made that testimony. There is precedence in this approach in some 
hadith of the Prophet (peace be upon him) and actions of Umar ibn al- 
Khattaab. The Hanafis, for example, accept the testimony of one woman’s 
sighting of the moon for Ramadhan because it is a report of a religious nature 
for which one woman is sufficient. This is also the view of the Hanbalis and 
some Shafiees. 

In some cases, though, the witness of two women will be considered 
equivalent to the witness of one man. These are in those areas concerning 


' Mahmassani wrote, “It is an accepted social fact that women are less experienced than men in 
matters of practical life. This has been the case since the ancient days. A number of legal systems 
did not accept the testimony of women at all, such as the Jewish law; where it was accepted, there 
were certain reservations. For example, the legal codes of some of the Swiss cantons, until the 
beginning of the 19 Century, regarded the testimony of two women as equivalent to the 
testimony of one man, and similarly, in the French law the testimony of a woman was not 
accepted as equal to that of a man. Even the Code Napoleon, before it was amended in the latter 
part of the 19" Century, excluded the testimony of women in testamentary dispositions and in a 
number of transactions pertaining to personal status." Mahmassani, pp. 179-180. 

? Mahmassani, p. 180. 
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which women usually do not have as much experience as men, especially in an 
Islamic environment. 

The first of these categories in which two women are equal to one man 
are matters related to wealth, monetary matters and financial transactions. 
There is a consensus that a woman's testimony is acceptable in these matters 
and that her testimony is equal to “one-half” of a man’s. This view is clearly 
based on the verse in the Quran, 
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“And if there are not two men [available as witnesses], then a man and two 
women, such as you agree for witnesses” (al-Baqara 282). 

The purpose of that command is that when such contracts are to be 
witnessed, male witnesses should be sought. However, if they cannot be found 
or are not available, female witnesses may be used although females are 
usually not involved in such procedures. 

The Malikis and the Hanbalis say that a judge may decide a case based 
on two female witnesses and the oath of the plaintiff. Ibn Taimiya says that one 
female witness and the oath would be sufficient. Note that the verse above is 
simply talking about the procedure of getting witnesses during the contract or 
agreement. This does not mean, however, as ibn al-Qayyim pointed out, that a 
judge can only decide a case if there is at least one male witness and two 
female witnesses. The above procedure is simply to safeguard one's wealth. If 
a plaintiff has a male witness and two female witnesses, that should be 
sufficient to prove his case. However, that is different from a judge deciding a 
case. The judge has much more latitude and flexibility. He may decide a case 
even with just two female witness or one female witness if he has reason to 
believe the testimony given. 

According to many scholars, the issues of marriage, divorce, returning 
to one's divorced wife, paternal and maternal relations and similar matters are 
dealt with in the same way as monetary matters. In other words, two female 
witnesses will be equivalent to one male witness in such cases. This is the view 
of the Hanafis, Dhaahiris, ibn Taimiya, ibn al-Qayyim as well as a number of 
early scholars. The Hanafis, however, state that one man must testify with 
them, as explicitly stated in the verse quoted above concerning financial 
transactions. 

The evidence that woman's testimony is to be accepted in such cases is 
found in the verse, 


4 2 2 
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“And take as witnesses two just persons among you [Muslims]" (al-Talaag 2). 
This verse is considered mujmal or “undetailed, ambiguous". Its explanation or 


details are found in al-Baqara 282 quoted above: two just men are required or 
one man and two women. 
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Furthermore, ibn Hazm records an incident in which a man divorced 
his wife and there were four women present at that incident. Umar accepted the 
evidence of those four women and separated that man from his wife.’ 

In addition, there are some hadith of the Prophet (peace be upon him) 
that are stated in a general fashion, not implying that they are particular for the 
case of business transactions only. For example, the Prophet (peace be upon 
him) stated, 


2 4 2 4 
ора gs 

“The witness of two women is equal to the witness of a man.” (Recorded by 

Muslim.) 

Indeed, it is argued, if the woman’s testimony is accepted in the case of 
business transactions, it should be accepted in the case of divorce and a man 
returning to his wife. This is because this would be something that she may 
witness on a more regular basis and would be something that she would be 
more familiar with. Hence, if her witness is accepted in the one case, it should 
also be accepted in the other. This was part of ibn Taimiya’s and ibn al- 
Qayyim’s argument on this question.” 

In cases of “unintentional felonies,” such as involuntary manslaughter, 
which require monetary retribution, the four schools of fiqh accept the 
testimony of women. However, the Hanafis, Shafiees and Hanbalis require the 
addition of one man to the women’s testimony. The Malikis, Dhaahiris and one 
opinion among the Hanbalis is that such is not a requirement. This view is 
based on the judgments made by Ali in which only women were witnesses of 
such offenses. 

The Hanbalis and Malikis also accept women’s testimony in cases of 
voluntary or intentional “felonies” which do not require a hudood punishment. 

There are some areas in which the four schools of fiqh do not accept 
female testimony because, in general, they are areas in which they are not very 
much familiar and the resultant penalties are heavy. If there is any doubt 
concerning a crime, the hudood punishments are not to be meted out. Such 
crimes must be proven in a definite fashion. For this reason, these scholars do 
not implement the hudood punishments based on the testimony of female 
witnesses. Al-Zuhri is reported to have said, “The sunnah since the time of the 
Messenger of Allah (peace be upon him) and the two caliphs after him is that 


! Ali ibn Hazm, Al-Muhalla (Beirut: al-Maktab al-Tijaari), vol. 9, p. 397. 

? Ahmad ibn Taimiya, /khtiyaaraat ibn Taimiya (Cairo: Matbaah al-Sunnah al-Muhammadiyah, 
1369 A.H.), p. 359; Muhammad ibn al-Qayyim, /laam al-Muwaqieen an Rabb al-Alameen 
(Beirut: Daar al-Kutub al-Hadeetha, 1389 A.H.), vol. 1, p. 100. These two were also quoted in al- 
Mutlaq, p. 53. 


965 


Se eee 


Commentary on the Forty Hadith of al-Nawawi 


the testimony of women is not permissible in the cases of hudood.”' Abdul 
Razzaaq also records something similar from Ali ibn Abu Taalib. 

They also argue that such crimes are usually committed under 
particular circumstances, involving crime, fear and so forth. Under such 
circumstances, it would be difficult for a Muslim woman, who is usually 
sheltered from such things, to be considered a sound and trustworthy witness. 

Ibn Hazm argues that in every type of case, the testimony of a woman 
is accepted and is equal to half that of a man. Therefore, for example, the 
witness of eight women would be sufficient to prove the act of illegal sexual 
intercourse. This was also the opinion of Ataa ibn Abu Ribaah and Hamaad ibn 
Abu Sulaimaan of the early scholars. Taawoos said that the woman's testimony 
should be accepted in every matter except illegal sexual intercourse as, he said, 
she should not be looking at such a matter (meaning that a woman's extreme 
modesty and shyness would prevent her from seeing such an act and being able 
to witness or testify about it later). 

The evidence for this view is the generality of the hadith above stating 
that two women's testimony is equal to that of one man. Furthermore, the 
narration from al-Zuhri quoted above is not acceptable. The chain contains 
weak narrators and al-Zuhri's narrations directly from the Prophet (peace be 
upon him) (that is, his mur sal reports) are considered weak. 

Abdul Razzaaq presents a report in which Umar ibn al-Khattaab used 
the testimony of a man's wife against him and punished the man for drinking 
alcohol. Ibn al-Qayyim also presents an incident in which Umar was about to 
punish a person for illegal sexual intercourse on the basis of the testimony of 
only one woman, who claimed she was raped, along with circumstantial 
evidence. When he discovered that the evidence was forged, he did not punish 
the person. 

If these reports are authentic, it seems that the strongest view would be 
that female testimony is accepted and acted upon even in cases resulting in 
hudood punishments. 


The Meaning of Bayyinah 


In this hadith, the Prophet (peace be upon him) stated that the plaintiff 
or claimant must provide the bayyinah or “proof” for his claim. As stated 
above, many writers seem to think that bayyinah refers only to witnesses. 
Indeed, al-Bugha and Mistu claimed a consensus on that point. However, that 
does not seem to be correct. The meaning of bayyinah is much more 
comprehensive and also applies to means of proof other than witnesses. 

Al-Mutlaq stated, “Al-bayyinah is a noun that encompasses all means 
of establishing the truth. Providing witnesses is one of its more important 
means and that is why he [the Prophet (peace be upon him)] told the claimant, 


' This statement was recorded by Abdul Razzaaq, ibn Abu Shaibah and al-Baihagi. 
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“Your witnesses ог his oath.””' According to Mahmassani, “Bayyinah 
(evidence) in the linguistic sense means the evident or obvious. In law it has 
been used to connote ‘strong proof’... because it makes the truth evident and 
obvious.” 

Ibn al-Qayyim argues that the concept of bayyinah is something that is 
misunderstood by the jurists. They have greatly restricted its meaning while 
there is no call to do so. He wrote, 


Al-bayyinah in the speech of Allah and His Messenger and the 
speech of the Companions is a word for everything that makes 
the truth plain and clear. It is more general than the jurists use 
of the word bayyinah, as they restrict it to two witnesses or a 
witness and an oath... For that reason, they make a mistake in 
their understanding of the texts and apply them in a way that 
they are not meant to be applied... 


The word bayinnah in the book of Allah is a word used for 
anything that makes the truth clear. Allah has said, “Verily, 
We sent our messengers with clear proofs (bayyinaat)” [al- 
Hadeed 25]... [Ibn al-Qayyim quotes a number of verses and 
then continues:] There are numerous examples of that nature. 
The word bayyinah was never restricted to mean witnesses. 
Indeed, the Book [of Allah] never uses the word in that sense. 
If that is known, then the statement of the Prophet (peace be 
upon him) to the claimant, “Do you have any bayyinah?” and 
the statement of Umar, “The burden of bayyinah is upon the 
claimant,”... means, “Do you have any proof that will 
demonstrate the truth, being either witnesses or some 
evidence.” Under all circumstances, the Lawgiver intends to 
make the truth evident by any means of proof available... No 
right that is demonstrated by proof should ever be repelled. [If 
that were done,] the rights of Allah and His servants would be 
lost. The demonstration of truth, therefore, is not contingent 
upon any particular form of evidence...” 


Therefore, this hadith does not mean that if a person cannot present 
two witnesses or a witness and an oath for his claim that his claim will not then 
be listened to. He may be able to present some other direct proof other than 
witnesses. If these other forms of proof are convincing, the judge must decide 
in his favor even if he cannot present any witnesses to support his claim. The 
goal is the attainment of truth and its enactment. Witnesses are an important 
means of reaching that goal but they are not the only means. 


! Al-Mutlaq, p. 10. 
? Mahmassani, p. 176. 
3 Tbn al-Qayyim, ‘Ilaam (Dar al-Jeel), vol. 1, p. 90. 
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Circumstantial Evidence and Conclusive Presumption 


The judge may also look into any relevant garaain' (03%) ог 
circumstantial or conclusive evidence. In other words, the judge may take into 
consideration the clear signs that lead to a definite conclusion, although they 
are not at the level that evidently prove a certain conclusion.” According to al- 
Sadlaan, the judge may take such into consideration when there is also clear 
evidence or admission or when clear evidence or admission is lacking. Indeed, 
a case may be decided solely on the basis of such circumstantial or indirect 
evidence.’ The validity of such evidence goes back to what ibn al-Qayyim was 
quoted as saying above: the goal is to reach the truth and no signs or bits of 
evidence that point to the truth should be ignored or discounted. 

Al-Sadlaan points out that this implies that the modern forms of 
criminal investigation can be used in making judicial conclusions in Islam. If 
such is not done, rights will be lost and injustice will be allowed to prevail. 
Any form of such injustice is opposed by Islam. 

The problem with such evidence is that jurists or judges may differ as 
to the strength of such evidence. The classic example is whether an unmarried 
woman who becomes pregnant should be punished for committing illegal 
sexual intercourse. In other words, is the fact that she is pregnant a strong 
enough sign that she is guilty of that crime? According to the Malikis, ibn 
Taimiya and ibn al-Qayyim, that is a sufficient sign to charge her with illegal 
sexual intercourse. The Malikis argue that if she were to claim that she was 
raped, her claim would not be accepted unless there were some signs that point 
to her truthfulness. If she had come bleeding or screaming for help earlier, that 


' Qaraain may be defined as signs that point to a conclusion that is not otherwise obvious and 
clear. They point to that conclusion because the sign usually accompanies a certain result or 
indicates a certain event. They may not be clear and conclusive but when added together, they 
may lead to a definite conclusion. An example from the Prophet’s hadith is when a virgin woman 
is proposed to by a man, her silence is a sign of her approval. Although it is not an express 
statement of her approval, her remaining silent is usually because she has no objection. In the 
Majallah it talks about the “inference which amounts to the degree of certainty. Example: A is 
seen leaving an empty house with a blood-stained knife in his hand; B thereupon enters the house 
and finds C, who has just had his throat cut. There is no doubt that A is the murderer of C and no 
regard is given to the possibility that C killed himself.” [See Mahmassani, p. 192; C. R. Tyser, D. 
G. Demetriades and Ismail Haqqi Effendi, trans., The Mejelle (Lahore: Law Publishing 
Company, 1980), pp. 306-307, Article 1741.] The example they gave is somewhat simplistic and 
with today’s more advanced criminal investigation and forensic methods, one may require more 
than what was stated in that example. In fact, Mahmassani (p. 197) added to the above example, 
“Such certainty undoubtedly depends upon the circumstances of the case, for it is possible that 
the frightened person leaving the house might be a relative of the victim, having hurried to the 
house upon hearing the screams of the victim, picked up the blood-stained knife...” 

? According to al-Sadlaan, all of the four schools of figh rely on garaain in a number of 
decisions, although some of them warn against the use of garaain or claim not to rely upon it. 
For a detailed discussion of the different views, see Saalih al-Sadlaan, al-Qaraain wa Dauraha fi 
al-Ithbaat fi al-Shareeah al-Islaamiyah (Riyadh: Daar Balansiyah, 1416 A.H.), pp. 39-60. 

3 Al-Sadlaan, al-Qaraain, p. 6. 

“ Al-Sadlaan, al-Qaraain, p. 11. 
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would have been a sign that she was raped. But if nothing of that nature 
occurred earlier, her claim of rape when her pregnancy had become apparent 
would not be accepted. 

According to the Hanafis, Shafiees, Ahmad and the Dhaahiris, her 
becoming pregnancy is not a clear enough sign to charge her with the crime of 
illegal sexual intercourse. It is possible that she became pregnant due to rape 
although she is not able to prove that. It is also possible that a man's semen 
could have entered her body without the actual act of penetration. Therefore, 
they argue that she should not be punished for the act of illegal sexual 
intercourse since such punishments are not to be enacted when there is any 
amount of doubt involved.! 

Nowadays, the moral laxity of the people is much greater. At the same 
time, though, there are many more ways by which a woman could get pregnant 
even without her knowledge.’ Therefore, it is difficult to say which of the 
above opinions is the stronger. The overriding principle, though, is that the 
person is free of blame until proven otherwise. 

Umar ibn al-Khattaab seemed to take an approach based on the 
situation. Malik records that he said that the punishment is to be implemented 
when the woman becomes pregnant or admits her crime.’ On the other hand, 
ibn Abu Shaibah records that the people were accusing a woman of fornication. 
Umar was told good things about the woman, so he went to her to ask her about 
her situation. She stated that she prayed during the late night and fell deep 
asleep. When she awoke, she was being raped. Based on her statement, Umar 
let her go.* 


"the taking of an oath is upon the one who denies [the allegation].” | 


If a case is presented to a judge, he first listens to the claim.? Then he 
asks the defendant if he admits to the charges made against him. Admission is | 
considered one of the strongest proofs against a person. If a person admits to | 
something, he is bound by his own admission. Therefore, if the defendant 
admits the charges, the case is decided in favor of the plaintiff? 


! Cf, al-Sadlaan, pp. 61-67. The two sides also present different reports to substantiate their 
claims. Al-Sadlaan himself concludes that the second opinion, that of the majority, is the stronger 
opinion. 

? Such as being artificially inseminated while having a gynecological check-up or even being 
raped while under anesthesia and so forth. 

3 According to al-Albaani, this report is sahih. See al-Albaani, /rwa, vol. 8, p. 31. 

4 Al-Albaani says that this report is sahih. See al-Albaani, /rwa, vol. 8, p. 30. 

>It is also the role of the judge to determine if the case is a valid case. There are some conditions 
that the plaintiff and the case must meet in order for the case to be considered valid. Cf., al- 
Zuhaili, vol. 6, pp. 511-513. 

$ [t should also be noted that if a person admits to something or confesses something, he is not 
entitled to retract that admission if it involves the rights of other individuals. Cf., Mahmassani, p. 
174. 
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If the defendant does not admit to the charges, the plaintiff is then 
reguested to present his proof. In general, if the plaintiff presents sufficient 
evidence, the case is decided in his favor. However, the defendant does have 
the right to respond to the plaintiff's evidence.' Indeed, there is a hadith that 
states, 


са US SU i ФА сай Sá oU as GL 5 (5 р 
Jl 
“If two disputants sit in front of you, do not decide the case for one of them 
until you listen to the other as you listened to the first.” 

If the claimant cannot offer any clear proof for his allegation, he may 
ask that the defendant to take an oath that he is free of the charges.” The 
defendant may then have the charge or claim dropped simply by taking an oath 
by Allah that the charge or claim is false. Since the defendant is claiming what 
seems to be the apparent fact, he is not required to present any proof for his 
position. By mere appearance, he always seems to be innocent of the claim or 
charges. Therefore, all that is required of him to clear himself when the 


claimant cannot offer any strong proof or witnesses is an oath. He is not forced 
to present any proof that he is innocent or free of the claims against him. 


When is the Defendant Asked to Make an Oath? 


According to Abu Hanifah, al-Shafi’ee and Ahmad, in every case that 
the plaintiff requests it, the defendant is to be asked to make an oath. They do 
not distinguish between any particular defendants. 

The Malikis, on the other hand, say that the defendant is not forced to 
take an oath unless it is proven that there is some relationship, such as a 
business relationship, between the plaintiff and the defendant or if it is 
plausible that the plaintiff could have such a claim against the defendant. Their 
reasoning for this is that they do not want claims to be used as a way of 
bringing harm to others. They also do not want to leave the door open for the 
ignorant people to bring up charges against the righteous or noble people. If 
there is no warrant for a claim, it will just be dismissed. The defendant will not 
be disturbed in such a case.* 


! For more on defense rights, see al-Bakr, pp. 279-291. 

? Recorded by Ahmad, Abu Dawood and others. According to al-Albaani, it is sahih. See al- 
Albaani, /rwa, vol. 8, pp. 226-228. 

3 This oath is known as yameen al-sabr (+l! G2) and al-ghamoos (U=34!), It is called yameen 
al-sabr (the oath of withholding) because it withholds the person’s own right. See al-Nawawi, 
Sharh Matn, p. 127. 

1 Cf., ibn Rajab, Jaami, vol. 2, p. 237; al-Haitami, Fath, p. 243; al-Bugha and Mistu, p. 247. 
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There is no guestion that the view of the other three jurists is much 
closer to the letter of what the Prophet (peace be upon him) stated. However, 
Malik's opinion has a good purpose to it. Perhaps his opinion should be 
modified for only those people who are proven to bring up false charges 
against others. If a person is known to bring up false charges, in that case, the 
defendant will not be brought and asked to make an oath that he is innocent. 
Allah knows best. 


The Judge Should Remind the Defendant of Allah 


It is considered proper for the judge to remind the defendant of Allah 
before he makes him state his oath. He should tell him to swear by Allah, the 
One besides whom there is no god, that such and such is true. He also should 
remind the defendant of the great sin of making a false oath.’ Al-Bukhari and 
Muslim record that ibn Abbaas acted in this fashion when two women were 
brought to him in a civil dispute. He reminded them of Allah and then read to 
them the verse, 


Ое 25 Уа Su us Ы all age Gy eB Ga у 
meh SO ea FH SI Жы ЎЗ ЗИ ‚МӘ v5 ve 
ZJi oe Ly 


^ 
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“Verily, those who purchase a small gain at the cost of Allah's Covenant and 
their oaths, they shall have no portion in the Hereafter. Neither will Allah 
speak to them, nor look at them on the Day of Resurrection, nor will He purify 
them, and they shall have a painful torment" (ali-Imraan 77). 

Making an oath is an “easy thing,” in the sense that it does not take 
much effort and it may be easy for the person to get away with a false oath. 
Among the important hadith that may deter a person from making a false oath 
are the following: 

When a claimant came to the Prophet (peace be upon him) about a 
case, the Prophet (peace be upon him) told him that he must present his 
witnesses or the defendant may make an oath. The man argued, *He will make 


' Al-Bugha and Mistu (p. 247) also state that the judge should bring a copy of the Quran and 
make the person swear upon it if he is a Muslim. Commenting on this opinion, ibn Qudaamah 
wrote that a judge in Yemen, named Ibn Maazin, used to make the people swear upon the Quran 
because it contains the word of Allah and His names. However, this is an addition to what the 
Prophet (peace be upon him) and his followers did without any evidence or support for it. Ibn 
Qudaamah concludes, “The action of the Messenger of Allah (peace be upon him) and his 
Companions is not to be left for the action of ibn Maazin or anyone else." Ibn Qudaamah, vol. 
12, p. 119. 
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an oath and he will not care [if he is making a false oath]." Then the Prophet 
(peace be upon him) said, 


Ex b Lf Ea ts Ja QU Gy а нб Ца 0) До а РОЈ У 
oae ae Ag xad 

*Whoever swears an oath (yameen sabr), and he is being treacherous in it, just 
to misappropriate the right of a Muslim man, he will meet Allah on the Day of 
Resurrection and He will be angry with him." (Recorded by al-Bukhari and 
Muslim; the wording is that of al-Bukhari.) 

Muslim also recorded the following hadith on the authority of Abu 
Umamah, 


a) 5 0 Де 5 AUI Cf Dus aao LIA te A Gr dal cya 
Mf ia Caas og JG i Jg G Po GS oS ops Б) 


“For he who [wrongfully] appropriated the right of a Muslim man by a [false] 
oath, Allah obligates the Hell-fire and forbids Paradise.” A man said to him, 
“Even if it is something minor, o Messenger of Allah (peace be upon him)?” 
He answered, “Even if it is a branch from the Araak tree."' 

Siddiqi's comment on this hadith is as follows, 


For a Muslim nothing is so damaging as the fact that he should 
go to the extent of taking a false oath in the name of Allah and 
that too for some material benefit over which he has no 
legitimate claim. It implies that such a person has no fellow 
feeling, no respect for the Lord, and he is absolutely bereft of 
the sense of fairness and justice and is consumed by a lust for 
material possessions.? 


l In their commentary to this hadith, al-Khinn, et al., wrote, "The apparent meaning of the hadith 
is the one who misappropriates a right shall be forever in the Hell-fire. However, it is understood 
to refer to the case where a person considers that act permissible and dies with that belief without 
repenting." [See Mustafa Saeed al-Khinn, Mustafa al-Bugha, Muhyi al-Deen Mistu, Ali al- 
Shirbihi and Muhammad Ameen Lutfi, Nuzhat al-Mutaqeen Sharh Riyaadh al-Saaliheen (Beirut: 
Muassasat al-Risaalah, 1984), vol. 1, p. 239.] Unfortunately, they only present one interpretation 
for that hadith. Another interpretation that seems more likely and is applicable in a wider sense 
is: The hadith means that the person is deserving of Hell, although Allah may forgive him or he 
may make a sincere repentance; otherwise, the person will be forbidden Paradise when the first 
group of believers enter Paradise. It will be a must that he be sent to Hell. After some time, he 
will be removed from Hell and entered into Paradise due to his faith. Cf., al-Nawawi, Sharh 
Sahih, vol. 2, p. 161. 

а Siddigi, vol. 1, p. 78, fn. 239. His note continues, "Imam Nawawi has made it clear that it is 
wrong to infer on the basis of this hadith that highhandedness is permissible in case of a non- 
Muslim. The right of a non-Muslim must also be respected, for Islam does not permit its 
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What if the Defendant Refuses the Oath? 


According to the Hanafis and the Hanbalis, if the defendant is 
requested to take the oath but he refuses to do so, the case is decided in favor 
of the plaintiff. The reasoning is that, obviously, if the charges against the 
defendant were not true, there would be no reason for him to refuse the oath. 
The Prophet (peace be upon him) said, 


алы 
“The oath is upon the defendant.” (Recorded by al-Bukhari.) The word ala de 
(“upon”) implies obligation. The sane and religious person would not fail to 
fulfill this obligation upon him if the plaintiff's case were not true. 

The Malikis and Shafiees take a very different approach to this 
question. According to them, if the defendant refuses to take an oath, he can 
ask that the plaintiff be made to take an oath. This is because the defendant is 
assumed to be innocent and, therefore, he cannot be asked to do anything if 
there is no evidence against him. Simply because he is not willing to make an 
oath is not sufficient to prove that he must be guilty. He may be avoiding a 
false oath as well as, out of fear of Allah, not wanting to make too many oaths 
out of fear that he might make a mistake. Perhaps he simply does not recall the 
details of the case. Given these possibilities, the case cannot be decided against 
him solely because he is not willing to make an oath.!' 

Based on the hadith, though, it seems that the defendant must be forced 
to take an oath. Only if the defendant offers a good reason for refusing the oath 
should the case not then be decided against him. For example, if he swears that 
he cannot recall the details of the case, he should not be forced to take an oath 
nor should the case automatically be decided against him. Allah knows best. 


Can the Plaintiff be Asked to Make an Oath? 


Suppose the defendant refuses to make such an oath— since something 
is alleged against him concerning which no proof has been given—-- and the 
judge then makes the plaintiff make an oath that what he claims is true, must 
the plaintiff now make the oath? 

According to the Shafiees, the plaintiff must now make the oath. If he 
refuses to do so and is not willing to make such an oath, in essence, he is 
deciding the case against himself. This might be based on the hadith from ibn 
Umar that the Prophet (peace be upon him) turned the making of the oath back 


infringement. Here in this hadith the word 'Muslim' has been stressed with a view to 
emphasizing the fact that, apart from other considerations, the person has no regard even for the 
brotherhood of Islam." 

! C£, al-Bugha and Mistu, pp. 246-7. 
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to the one who was demanding his rights (the plaintiff). This hadith is recorded 
by al-Daaragutni, al-Baihagi and al-Haakim. However, its chain is weak' 

However, the Hanafis argue that such is not the case. The plaintiff is 
not asked to make an oath in any of the hadith of the Prophet (peace be upon 
him), such as this one under discussion here.” 


Evidence Presented After the Defendant Takes an Oath 


When the claimant does not present any proof, the case is dropped 
when the defendant takes an oath. On that point, there is no difference of 
opinion. However, there is a difference of opinion as to what should be done if 
the plaintiff offers proof after the defendant has already taken an oath. 

One opinion is that the oath is a weak method of proof and by itself it 
does not terminate the dispute. Therefore, if evidence is offered later, it may 
overtum an oath made by a defendant. It is narrated that Umar said, “А lying 
oath is more deserving of rejection than trustworthy evidence." This is the view 
of the Hanafis, Shafiees and Hanbalis. 

Malik allows the entrance of new evidence after an oath by the 
defendant only if the plaintiff was not aware of that evidence at the time of the 
oath. But if the plaintiff was aware of that evidence but did not present it and, 
instead, preferred to put the defendant to an oath, he cannot later present that 
evidence. Al-Ghazzaali of the Shafiee school is also of this view. 

A third opinion is that the oath is decisive and no further evidence may 
be presented later. In other words, the case is over and decided. This is the 
view of the Dhaahiris.’ 

It seems, Allah knows best, that the Maliki view, that only allows new 
evidence if the plaintiff was unaware of it previously, is the strongest in the 
light of the goals of the shareeah: justice and the fulfillment of rights. 


Deciding a Case Based on One Witness and an Oath by the Plaintiff 


It could be the case that the plaintiff only has one witness to support 
his case. However, the plaintiff may also be willing to swear an oath that what 
he is claiming is true. The question arises as to whether that one witness and 
oath would be enough to tilt the case in his favor. 


' That hadith was declared weak by ibn Hajr, al-Sanaani and al-Albaani. See Ahmad ibn Hajr, 
Talkhees al-Habeer fi Takhreej Ahadeeth al-Raa fii al-Kabeer (Madinah: 1964), vol. 4, p. 209; 
al-Sanaani, vol. 4, p. 1948; al-Albaani, /rwa, vol. 8, pp. 267-268. Logically speaking, this author 
has a problem with the Shafiee view. If the defendant knows that the charges against him are not 
true— implying that the plaintiff is either lying or deluded-— why would he possibly be willing to 
request the plaintiff to make an oath and have the decision made in his favor? Granted, this 
author is dealing with this issue at a theoretical level while the jurists were dealing with it at a 
practical level. Hence, the logic behind such an act may have been clear to them. 
Cf., al-Bugha and Mistu, p. 246. 
3 Cf, Mahmassani, pp. 190-192. 
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According to the Hanafis, such is not sufficient. The plaintiff must 
have a “complete” evidence, meaning two witnesses. If he does not, the 
defendant is simply reguired to make an oath to clear himself. Their evidence 
for that position is the hadith from Sahih Muslim, 


25У 902 
*Your two witnesses or his oath." They also base it on the generality of the 
meaning of the hadith, 


“The oath is upon the defendant.” (Recorded by al-Bukhari.) 

According to the Malikis, Shafiees and Hanbalis, a case may be 
decided on the basis of one witness and an oath by the plaintiff. They say that 
this is valid in cases related to money and wealth only. Their proof for their 
position is the hadith in Sahih Muslim that states that the Prophet (peace be 
upon him) decided a case based on one witness and an oath. This has also been 
reported from Abu Bakr, Ali ibn Abu Taalib and Umar ibn Abdul Azeez.’ 

There is no question that this hadith just referred to specifies the above 
hadith that seem to require two witnesses and requires an oath only on the part 
of the defendant. Hence, the Prophet’s example must be accepted and followed 
in this case.? Furthermore, as was stated earlier, the bayyinah or evidence need 
not be restricted to witnesses. A person's oath may also be used to support his 
case. 

Ibn al-Qayyim wrote, 


A judge may give judgement in cases other than those 
involving the rights of God on the testimony of one man whose 
integrity is established. God did not make it a duty for judges 
not to give judgement save on the testimony of two witnesses 
but merely ordered the owner of a right to safeguard his rights 
by two male witnesses or one man and two women. This does 
not mean that a judge may not give judgement on any lesser 
testimony. In fact, the Prophet gave judgement on the basis of 


! C£, Mahmassani, p.179. 

? The Hanafis argue that the hadith quoted goes against the Quranic injunction of having two 
witnesses. A solitary (ahaad) hadith cannot be accepted as a kind of abrogation for the Quranic 
verse. However, this is actually not a case of abrogation but a case of particularization. 
Furthermore, as ibn al-Qayyim mentioned, the Quranic ruling is simply meant to safeguard rights 
and it does not mean that a judge cannot decide a case unless the person brings forth two 
witnesses. 
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one witness and an oath and even on the basis of one testimony 
only. 


Ibn al-Oayyim also stated, “The methods by which a judge gives judgement are 
of greater latitude than those through which God has guided the owner of a 
right to safeguard it.” 


A Judgment Does not Render the Unlawful Lawful 


The judge will make a decision based on the evidence or oaths made in 
front of him. Obviously, though, his decision may not be in agreement with the 
truth of the matter, for example, due to deception on the part of one of the 
litigants or lying witnesses. The judgment may end up in favor of the liar or 
cheater. If the litigant knows that he has lied or acted falsely, then what is 
decided for him does not become lawful for him. It would be much better for 
him to give it up and admit his wrongdoing than to take such wrongful gains. 
The Prophet (peace be upon him) stated, 


2 2 
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“You come to me as litigants. Perhaps, one of you is better in presenting his 
argument than the other. For whoever I decide in his favor according to what I 
have heard, if I have decided anything for someone from the rights of his 
brother, he should not take it for I have portioned for him a portion of the Hell- 
fire.” (Recorded by al-Bukhari and Muslim.) 


Recorded by al-Baihaqi 


Al-Baihaqi 


Abu Bakr Ahmad ibn al-Husain ibn Ali al-Baihaqi al-Naisaboori was 
Богп іп 384 А.Н (994 С.Е.). Не hailed from Baihaq, which is a stretch of towns 
just outside of Naisaboor, Persia. He began his travels in search of hadith at the 
age of fifteen. He traveled to Naisaboor, Baghdad, Kufah, Makkah, Hijaz and 
other places. After traveling and gathering together hadith, he began to write 
various books. 

He wrote a large number books. Some of the most important include 
Kitaab al-Adaab, Dalaail al-Nubuwah, al-Asma wa al-Sifaat, al-Itiqaad, 
Bayaan Khata man Khata ala al-Shafii, Shuab al-Imaan and al-Zuhd al- 


| Ouoted in Mahmassani, p. 183. 
7 Quoted in Mahmassani, p. 183. 
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Kabeer. In the field of hadith, he is best known for his rather large al-Sunan al- 
Kubra. In fact, if one sees the words, as is the case here with the Forty Hadith 
of al-Nawawi, “Recorded by al-Baihaqi,” it means it is in al-Sunan al-Kubra. 

He was well-known for his piety, honesty and justice. He was not just a 
scholar of hadith but he was also a fine jurist in his own right. 

Al-Baihaqi was a proponent of the Shafiee school of fiqh. Imam al- 
Haramain stated that al-Baihaqi was the only follower of Imam al-Shafiee's 
school that Imam al-Shafiee owes a debt to. This is because in al-Baihaqi’s 
works, he demonstrated that al-Shafiee’s opinions were in accord with the 
sunnah of the Prophet (peace be upon him) and he refuted those who tried to 
refute al-Shafiee.' 

Al-Baihaqi died in the year 458 A.H. in Naisaboor and was buried in 
Baihag.” 


Other Points Derived from This Hadith 


Islam is a complete way of life. It contains correct beliefs, pure acts of 
worship, noble character and a remarkable code of law. It gives everyone 
his due rights. It protects the wealth, life and honor of the people. Since 
disputes and claims are a normal part of human life, Islam has enacted the 
proper and best means to bring an end to such disputes in a just manner. 
This hadith is one example of how the shareeah achieves such a lofty goal. 

Islam is also the “most practical religion,” in the sense that it takes into 
consideration the real nature of mankind. It does not have laws that violate 
how mankind is created. At the same time, Islam does not expect all of its 
adherent to be like "little angels. There will always be some evil in 
society, even in the best of societies. There may always be hypocrites and 
those of weak faith present. Therefore, the laws of Islam are also structured 
to take those elements of society into consideration. Part of the means by 
which the remainder of society can be protected from those elements are 
the laws and principles related to judicial proceedings, witnesses and so 
forth. 

A person is free of guilt or claims made against him until proven otherwise. 
No decision is to be made in favor of a claimant simply because he is from 
a higher class while the defendant is from a lower class. No matter how 
noble or righteous the plaintiff is, if he cannot offer any proof for his claim, 
the charges against the defendant will be dropped if he takes an oath that 
he is innocent of said charges. 


' Al-Haitami, Fath, pp. 243-244. 

? Unless otherwise noted, the information above concerning al-Baihaqi came from Abdul Ghafaar 
al-Bindaawi's introduction to Ahmad al-Baihaqi, Shuab al-Imaan (Beirut: Daar al-Kutub al- 
Ilmiyah, 1990), vol. 1, pp. 13-18. 

3 Cf., Baitaar, p. 201. 
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Any oath taken by a Muslim must be in the name of Allah only. The 
Prophet (peace be upon him) stated, 


саалат 2 ‘| АШ ‘ dlls WE OF oy 
“Whoever is to swear an oath must swear by Allah or remain silent.” 
(Recorded by al-Bukhari and Muslim.) 
It is permissible for the judge to make the plaintiff swear that his witnesses 
are telling the truth. According to Imam Ahmad, this was done by Ali ibn 
Abu Taalib. Furthermore, the judge may also make the witnesses 
themselves swear that what they are stating is the truth. This is in order to 
remove any doubt from their testimony. ' 
The judge may not decide a case based on his own knowledge of particular 
events. He is only allowed to decide a case based on what is presented in 
front of him. Al-Bukhari and Muslim record that the Prophet (peace be 
upon him) stated, 


AN ye dee e odi o У а J55 t ou aes уы йа 
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“I am a human being. You come to me as litigants. Perhaps, one of you is 
better in presenting his argument than the other and I decide in his favor 
according to what I have heard. If I have decided anything for someone 
from the rights of his brother, he should not take it for I have portioned for 
him a portion of the Hell-fire.” The wisdom behind this is obvious. It is to 
prevent any kind of wrongdoing or harm on the part of the judge. He may, 
if such were permissible, claim to have some knowledge and decide in 
favor of anyone he wishes. Instead, he may only decide matters on the 
basis of the clear evidence presented in front of him. This also prevents the 
judge from being bribed to decide a case. It also frees the judge himself 
from suspicion as he may have decided a case based on his own knowledge 
of a matter while people may suspect that he did not really have such 
knowledge and was just doing injustice. 

Acting as a judge between people is a very important job. It is through such 
people that rights are protected and many obligations are fulfilled. The 
reward for being a just and honest judge can be great. If a person sincerely 
tries to solve a case honestly and justly, he will be rewarded by Allah even 


! Cf., ibn Rajab, Jaami, vol. 2, p. 237. 
? Cf., al-Bugha and Mistu, pp. 249-250. 
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if he was not able to achieve the correct conclusion. The Messenger of 
Allah (peace be upon him) stated, 


A Cu E ES LES Gn orf S CU age enel ІН 


*[f a judge [or ruler] decided a case and strove [to determine the correct 
ruling], then if he were correct, he receives two rewards. And if he strove 
and was incorrect, he receives just one reward." (Recorded by al-Bukhari 
and Muslim.) In the latter case, he received one reward for his striving 
although he was not able to come to the correct conclusion. However, the 
*judge" must be very careful in his decisions. He must do his best to base 
his decision on knowledge and not allow his emotions or desires to sway 
his judgment in any way. The Prophet (peace be upon him) also said, 


TET er iP s i. ў wa ас 2 4 2042 oe: 2 a fs Oe 
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Jh өзе JA 
“Judges are of three categories: one in Paradise and two in the Hell-fire. As 
for the one in Paradise, it is a man who recognizes the truth and judges in 
accordance with it. As for the man who recognizes the truth but is unjust in 


his ruling, he is in the Hell-fire. And the man who judges among the people 
with ignorance, he is also in the Hell-fire."! 


Summary of the Hadith | 


e Laws must be structured to prevent men from enforcing false claims 
against others. If the laws of evidence and procedure are not respected, 
people would start claiming everybody else’s property and wealth. 
e The burden of proof is upon the claimant. He is claiming something that 
goes against the apparent or obvious situation. 
e Ifthe claimant cannot provide any proof, the defendant may make an oath 
to clear himself of all charges or claims against him. 
e Figure 33.1 is a graphical representation of the process that is described in | 
this hadith. | 


! Recorded by Abu Dawood, al-Tinnidhi and others. According to al-Albaani, it is sahih. See al- 
Albaani, Saheeh al-Jaami, vol. 2, p. 818. 
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Plaintiff makes a 
claim in front of the 
judge 






Judge asks the 
defendant, "Do you 
admit to the 
charges?" 


Case decided in favor 


yes of plaintiff 










n general, judgment in 
plaintiffs favor. 
Defendant does have 
right to respond 





Judge asks the 
plaintiff, "Do you 
have any evidence?" 







No 


Judge then asks 
defendant, "Are you 
willing to make an 
oath?" 


When defendant makes 
oath, charges dropped 
due to lack of evidence 


Yes 





No 


This is where the 
difference of opinion 
Occurs. Hanafis and 
Hanbalis say that the 
decision should now 


be made against the 
defendant. Malikis 
and Shafiis say that 
the defendant may 
ask the plaintiff to 
make an oath 





Figure 33.1. Summary of Handling of Allegations Before a Judge 


980 


ou 


Hadith #34: “Whoever of You Sees an Evil...” 


Hadith #34 
“Whoever of You Sees an Evil...” 


o 
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On the authority of Abu Saeed al-Khudri (may Allah be 
pleased with him) who said: I heard the Messenger of Allah 
(may the peace and blessings of Allah be upon him) say, 
“Whoever of you sees an evil must then change it with his 
hand. If he is not able to do so, then [he must change it] 
with his tongue. And if he is not able to do so, then [he 
must change it] with his heart. And that is the slightest 
[effect of] faith.” 

Recorded by Muslim. 


Selected Vocabulary 


- “evil, wrong,” see the discussion below 

- *he must then change it"; the — corresponds to, “then”; the J implies an 
imperative; the į is for the third person, male; 5» means, "to change"; and the 
» refers to "it," or, in this case, the evil that is being seen. 

- *by his hand”; the = is “by, with”; » is hand; the » is “his” 

- “and if” 

- “he is able to” 

- “then by his tongue”; the — is “then”; the ~ again is, “by, with”; Gud is 
tongue; the» is “his” again. 

- “then by his heart,” =5 is heart. 

- “weakest” 

- “the faith” 
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Takhreej 


This hadith was recorded through the chain of Oais ibn Muslim from 
Taarig ibn Shihaab from Abu Saeed. With that chain, it was recorded by 
Muslim, Abu Dawood, al-Tirmidhi, al-Nasaai, ibn Maajah, Ahmad, ibn 
Hibbaan, al-Tayaalisi, Abdul Razzaaq, Abu Nuaim and others. The text of the 
hadith states that the governor Marwaan was the first one who gave the 
khutbah before the Eid Prayer. A person stood up to him and said, "The prayer 
is before the khutbah.” Marwaan said, “We have left that practice.” Abu Saeed 
then said, “That person [who had objected to the wrong act] has fulfilled the 
obligation upon him. I heard the Messenger of Allah (peace be upon him) say, 
“Whoever of you sees an evil must change it by his hand...”” 

It was also recorded with the chain of Ismaeel ibn Rajaa from his father 
from Abu Saeed al-Khudri. With that chain, it was recorded by Muslim, Abu 
Dawood, ibn Maajah, Ahmad, al-Baihagi, ibn Hibbaan, Abd ibn Humaid, ibn 
Mandah and others. 

Al-Bukhari also records it with a different chain. However, in al- 
Bukhari's version and another report in Muslim, it was Abu Saeed al-Khudri 
who objected to Marwaan and pulled him by his hand. In that narration, the 
statement (“Whoever sees...”) was not attributed to the Prophet (peace be upon 
him).' It is possible that both Abu Saeed and another man objected to 
Marwaants action and different narrators narrated what they witnessed at the 
time. 


General Comments About the Hadith 


This hadith touches upon one of the most important issues for the 
salvation and prosperity of the Muslim community. The overriding 
characteristic of eradicating evil is one of the characteristics that separates this 
Muslim community from the previous communities. In this hadith, the Prophet 
(peace be upon him) has made it clear that removing evil or wanting to remove 
evil is an essential characteristic of the faith of a Muslim. 

This hadith exemplifies a believer’s attitude toward evil. A believer is 
never willing to accept or be pleased with evil. Whenever evil is in front of 
him, he will oppose it and do his best to remove it given his capability. 


About the Narrator: Abu Saeed al-Khudri 


Abu Saeed was discussed in the commentary to Hadith Number 32. 





' Cf, ibn Muhammad, pp. 196-197. 

? Fora lengthier explanation for what may have occurred, see al-Nawawi, Sharh Saheeh, vol. 2, 
p. 21. Qaadhi Iyaadh and ibn Hajr imply that it could have been two completely different 
incidents. However, al-Ubayy says that such is a far-fetched understanding. See Qaadhi Iyaadh 
al-Yahsubi, vol. 1, p. 294; al-Ubayy, vol. 1, p. 153; Ibn Hajr, Fath (Daar al-Ifta), vol. 2, p. 450. 


982 


Hadith #34: “Whoever of You Sees an Evil...” 


“Whoever of you sees an evil” 


In this hadith, the Prophet (peace be upon him) specifically mentioned 
the case where the person sees the evil that is being committed. If there is an 
open and clear evil that Muslims are witnessing, it is obligatory upon them to 
change it if they have the ability to do so. 

However, many scholars understand this portion of the hadith to be a 
reference to knowledge instead of specifically seeing. In other words, if one 
knows for certain that an evil is occurring, he must work to remove it. Even if 
he does not see the evil at that moment, it is sufficient that he has the 
knowledge that it is occurring. That knowledge requires that he remove that 
evil. It is also sufficient to be considered knowledge that trustworthy people 
inform him of that evil existing or that strong circumstantial evidence point to 
that evil's existence. If there are some clear signs pointing to the existence of 
some evil, he may follow up those clear signs 

At the same time, though, it is not allowed to have unwarranted 
suspicions about others or to spy on others. If a person simply suspects, 
without any strong evidence, that some evil is occurring, it is not his right to 
pry into other's private affairs and uncover the matter.’ The Prophet (peace be 
upon him) said, 


E 


| unam Y 


*Do not spy on one another." (Recorded by al-Bukhari and Muslim.) 
The Definition of Munkar (“Evil”) and its Opposite Maroof 


Munkar (59), in a general sense, is everything that is rejected or 
objectionable from a shareeah or rational point of view. However, its meaning 
in the expression, "ordering good and eradicating evil (munkar)," is that which 
is rejected or objected to by the shareeah. In other words, there may be some 
acts that the people do not consider good but, if the shareeah has allowed such 
acts, they may not be considered munkar and are not required to be removed." 


! C£, al-Haitami, Fath, p. 244; al-Munaawi, vol. 6, p. 130; al-Qaari, vol. 9, p. 328; al-Bugha and 
Mistu, p. 262; al-Azhari, p. 71. Ibn Rajab (Jaami, vol. 2, p. 254) states, "If the [evil] is hidden 
and he does not see it, although he knows about it, then most of the narrations from Ahmad state 
that he does not present himself to the evil..." But then he mentions that other narrations from 
Ahmad show that if a person knows about an evil and where it is occurring, he is like one who 
has actually seen it. 

? Cf, al-Bugha and Mistu, pp. 262-3. 

? For more details on what is and is not considered spying, see Hamad al-Ammaar, Haqeeqah al- 
Amr bi-l-Maroof wa al-Nahi an al-Munkar (Riyadh: Daar Ishbeeliyah, 1997), pp. 145-154. 

4 СЕ, Khaalid al-Sabt, Al-Amr bi-l-Maroof wa al-Nahi an al-Munkar (London: al-Muntada al- 
Islaami, 1995), p. 24. 
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It is important to note, as al-Sabt has done, that munkar is not 
eguivalent to sin or acts of disobedience to Allah (maasiyah). Munkar is a 
more general term. A munkar is a munkar no matter who is performing it; even 
if the person performing the munkar is not sinful, because he is a minor or 
ignorant, for example, the act is still a munkar that must be removed. 
Therefore, if a small child, for example, is sipping out of a glass of beer, it is a 
munkar and it must be stopped. Therefore, in general, when it comes to 
munkar, one does not take into consideration the person performing the act but 
one simply looks at the act itself.’ 

Another important aspect that must be noted here is the issues in which 
there are differences of opinion among the scholars. Sometimes an act may be 
considered “sinful” or munkar although the one who performs it is not 
considered a sinner. For example, Imam Ahmad said that the one who drinks 
nabeedh (intoxicating fruit nectar) is to be flogged, although he is not 
considered an evildoer if he performs that act following the opinions of those 
scholars who say that it is permissible. Therefore, again, the munkar must be 
stopped without any consideration of whether its doer is sinful or not. 

Maroof (s3) is the opposite of munkar. It is a word that implies 
every act of obedience to Allah and every act that takes one closer to Allah, 
whether it be obligatory or recommended. Its meaning also has the sense that 
they are the deeds that people accept and are pleased with and that people can 
have no objection to.” 

Note that in this hadith, the Prophet (peace be upon him) only 
mentioned the changing of evil. When an obligatory deed is not performed, that 
is also an evil. The only way to remove that evil is by the commanding or 
ordering of the performance of the obligatory deed. Hence, in a sense, this 
hadith of the Prophet also covers aspects of ordering good and not simply of 
eradicating evil. 


To Whom is This Command Addressed? 


The Prophet (peace be upon him) said, “Whoever of you..." This 
means that this command is directed to each and every Muslim. Everyone has 
the obligation to forbid evil if he has the means to do so. 

However, there are some people who have special responsibilities to 
forbid evil. This is because they have more ability or power to remove it. They 
may be in a general position of power or they may be in a specific position of 
responsibility. In either case, their ability to remove evil is more than the 
ability of those who do not have that authority. 


! Al-Sabt, al-Amr, p. 134. Also see al-Mudaabaghi, p. 244. 

? Cf. ibn Rajab, Jaami, vol. 2, p. 255. Also see al-Mudaabaghi, p. 244. 
? A]-Qaari, vol. 8, p. 327. 

^ Cf., al-Haitami, Far, p. 244. 
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Therefore, this address is first and foremost directed to the rulers and 
scholars.' They are the people of most authority. The rulers can enact laws and 
enforce punishments to keep people from committing evil. They have the 
authority to physically stop many evils and prevent them from occurring. It is 
obligatory upon them to remove evil “by their hands” or force because, in 
general, they have the means to do so. If the rulers do not fulfill this 
responsibility, they have betrayed their trust toward Allah and the Muslim 
masses. Even worse is the case where it is the rulers themselves who are 
encouraging or forcing the evil among the populous. 

The scholars also have great authority, in that their voice is listened to 
and they have the knowledge of the shareeah to know what is right and what is 
wrong. Many times, they even have authority over the rulers. Often, if they 
speak out against an evil or act to remove an evil, no one, not even the ruler, 
can say anything to them because they have the respect and love of the people. 
Therefore, it is often obligatory upon the scholars to at least remove evil by 
their tongues because, many times, they have the means to do so. 

It is for this reason that when these two groups, the rulers and scholars, 
go bad, the society as a whole goes bad, as many scholars in the past have 
stated. 

However, this address of the Prophet (peace be upon him) also extends 
to everyone who is in a position of authority, wherein he can remove an evil 
that exists. The director of a school, for example, often times has the power and 
influence to remove many evils from the school, such as mixing between the 
boys and girls and so forth. The boss of a company often has similar powers. 
The director or ameer of a mosque also has such powers. He will have, in most 
cases, the authority to remove disallowed pictures and unacceptable things 
from the premises of the mosque. When these people have the authority and 
power to do such acts, it becomes obligatory upon them to remove such evils 
when no one else is removing them or if others are not capable of removing 
them.” 

Husbands, fathers and mothers are also in special positions of 
responsibility. Husbands are considered the head of the household. Therefore, 
it is upon their shoulders to make sure their families are headed in the right 
direction: toward Paradise and away from Hell. It is the responsibility of the 
husband to keep his wife from committing evil and to order her to do what is 


b Gf. al-Bugha and Mistu, p. 264. 
? Abdullah ibn al-Mubaarak, for example, wrote in lines of poetry, 
“I have seen that sins bring death to the heart 
and produce disgrace and its [sins'] addiction 
Abandoning sins is the life of the hearts 
and what is best for your self is to disobey it [the self] 
And has the religion not but been destroyed by rulers 
and monks and scholars who are evil." 
Quoted in ibn al-Qayyim, Al-Jawaab al-Kaafi, p. 67. 
3 СЕ, al-Baitaar, pp. 207-208. 
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right. If he sees her, for example, talking on the phone and backbiting others, 
he has the right to tell her to stop or to take the phone from her and hang it up. 

Fathers and mothers also have special responsibilities toward their 
children. Mothers usually spend more time with their children, so this 
obligation is especially important upon them. As explained above, munkar or 
evil includes the wrong that children commit, even if they are considered 
sinless. Therefore, if a child is playing music, watching something 
objectionable or destroying somebody’s property, the parent must step in and 
stop the child. If the parent sees what is happening and simply decides not to 
do anything, the parent is sinful because he or she saw an evil and did not do 
anything about it although he or she had the ability to stop it. This is part of the 
obligation that is referred to in this hadith of the Prophet (peace be upon him): 
if one has the means to stop an evil, one must stop it. 


Does This Command Extend to Evildoers? 


Al-Qaari stated that the address in this hadith extends to “men, women, 
slaves, the impious or a boy who can distinguish [between right and wrong].”" 
This leads to a very important point: one does not have to be completely pious 
and free of sins in order to order good and forbid evil. Yes, it is true that the 
more pious a person is, the more he may be positively responded to when 
preaching to others. However, that does not mean that such is a requirement for 
ordering good and eradicating evil. An impious person who commits a great 
deal of sin has every right to, for example, take wine out of another person’s 
hand and throw it down the drain, given the proper conditions. 

Some people are confused on this issue because of a misunderstanding 
of specific verses of the Quran or hadith of the Prophet (peace be upon him). 
For examples one verse m in this regard is: 


255 Sah Lusi ; 5123 25 ЖМ: А ЫШ а-ы УШЫ 


“Do you enjoin righteousness upon mankind while you yourselves forget (to 
practice it)? And you are readers of the Scripture! Have you then no sense?” 
(al-Baqara 44). This verse is used as a proof that a sinner should not or has no 
right to ask others not to perform sins or to prevent them from doing so. Many 
times this verse is used by the person himself to explain why he does not 
involve himself in that responsibility. He says, “I cannot order good and forbid 
evil because I myself am not a good Muslim. When I become a good Muslim 
and stop committing sins, then I will order good, forbid evil and so on. This is 
according to Allah’s command in the Quran...” and then the above verse will 
inevitably be recited. 


' Al-Qaari, vol. 9, p. 329. 
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This argument is further enhanced with reference to the following 
hadith of the Prophet (peace be on him): The Messenger of Allah (peace be on 
him) said, 
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“А man will be brought and thrown into hell and he will circumambulate in 
Hell like a donkey of a flour grinding mill. All the people of Hell will gather 
around him and will say to him, ‘O so and so, didn’t you order others to do 
good and forbid them from doing evil?’ That man will say, ‘I used to order 
others to do good but I myself never used to do it, and I used to forbid others 
from evil while I myself used to do evil.’” (Recorded by al-Bukhari and 
Muslim.) 

The misconception related to this verse and hadith seems to stem from 
a lack of a complete understanding of the “figh” of “ordering good and 
eradicating evil”.' From the Quran and hadith of the Prophet (peace be on him) 
it is clear that, with respect to ordering good and eradicating evil, every 
individual Muslim has the following four obligations: 

(1) He must order himself to do good. 

(2) He must prevent himself from doing evil. 

(3) He must order others to do good. 

(4) He must restrain others from doing evil. 

These are four mutually independent obligations. They must not be 
confused or mixed with each other. If a Muslim is not fulfilling one of those 
four obligations, does that mean that he should compound his error by not 
performing one or all of the other three obligations? If someone is not being 
honest, he is failing with respect to the first obligation of ordering himself to do 
good (be honest). If he sees someone killing an innocent man, should he not do 
anything to stop him while saying to himself, “I am not a pious person because 
I am not honest so I have no right to stop that murderer”? Or if he sees 
somebody else lying (the same sin he commits), should he say to himself, “I 
also lie so I shouldn't say anything to him"? Perhaps the following example 
will make things most obvious. Suppose a man drinks alcohol. Suppose he then 
sees his son drinking alcohol. Doesn't he still have the obligation to advise his 
son and tell him not to drink, even though he himself drinks? 


! For an excellent discussion of this misconception, see Fadhl-Ilaahi, Shubhaat Haul al-Amr 
bi-I-Maroof wa al-Nahi an al-Munkar (Gujranwalah, Pakistan: Idaarah Tarjumaan al-Islaam, | 
1991), pp. 20-24. Also see al-Nawawi, Sharh Saheeh, vol. 2, p. 22. | 
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If he does not do so, he will simply be compounding his sins. He 
neither stops himself from sins nor does he stop others from doing wrong. He is 
committing a mistake on top of another mistake. 

What about the verse guoted above? Doesn't that verse condemn the 
person for keeping others from doing wrong while he himself does wrong? 
Yes, that is true. That is what the verse states. But what is the exact act that 
Allah is condemning the person for? Is Allah censuring the person for ordering 
others to do good? Is it conceivable that Allah would punish anyone for 
ordering good or stopping evil? Obviously, that is inconceivable. And that 
could not be the meaning of the above verse. That is not the act that Allah is 
condemning. 

Allah is not blaming the person for ordering others to do good or for 
keeping them from evil (obligations 3 and 4 listed above). But what Allah is 
blaming the person for is that he himself is not performing the good deeds or 
keeping himself from evil (obligations 1 and 2 mentioned above)! These 
different obligations must not be confused as confusion in this matter could 
lead to disastrous results in both this life and in the Hereafter. Simply because 
someone may be failing in performing some of his obligations does not mean 
that he no longer has the obligation of guiding to the straight path or correcting 
others when they do wrong. 


*then he must change it with his hand" 


"Change it" means “remove it”. Removing evil is a communal 
obligation. If a Muslim or a group of Muslims repels the evil, the rest are 
absolved from any responsibility. However, if none of them repel the evil, 
although it was within their ability to do so, they are all sinful. This is agreed 
upon by the scholars.” 

This obligation can become an individual obligation, that is, it can 
become obligatory upon a specific person. For example, if a certain person is 
the only one who has knowledge of a certain evil or if he is the only one who 
has the ability to remove that evil, then it becomes obligatory upon him to act 
to remove that evil. If he does not do so, he, as an individual, will be sinful. 

The means to removing it, however, depends on one’s ability. It should 
be done by one’s hand if possible. If not, then by one’s tongue or speech. Then, 
finally the last option, by one’s heart. 

This hadith is particularly talking about “the changing of evil” and not 
“the forbidding of evil.” This hadith is referring to the case where one is 
actually witnessing or aware of an evil that is currently happening. It is his 


! See the commentaries on al-Baqara verse 44 in al-Qurtubi, vol. 1, p. 366; ibn Katheer, Tafseer, 
vol. 1, pp. 90-92; Abdul Rahmaan ibn Naasir al-Saadi, Taiseer al-Kareem al-Rahmaan fi Tafseer 
Kalaam al-Mannaan (Riyadh: Muassasat al-Saidiya, n.d.), vol. 1, p. 82. 

? Al-Nawawi, Sharh Saheeh, vol. 2, p. 21. 
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obligation to put an end to that evil at that time. The "forbidding of evil" is a 
more general concept that also includes preventive measures to keep an evil for 
recurring. There is a difference between the two aspects and the approaches 
between the two are different. In the case of trying to forbid evil, one starts 
with speech and kindness. In the case of changing evil, one starts with one's 
hands and actions. Only if that is not possible does one move to the level of 
trying to change it by one's speech. | 

What is meant by changing something by one’s hand is to actually 
physically put a stop to the evil that is going on. It would include, for example, 
breaking containers of wine and throwing the wine out, breaking musical 
instruments, destroying statues, tearing up pictures, burning magazines and so 
forth. 

There is no question that this is one of the most important means by 
which a person can bring an end to an evil or enforce what is right. The 
prophets (peace be upon them) followed this means in a number of different 
cases. Allah quotes the Prophet Ibrahim (peace be upon him) as saying and 
doing, 


Ў Із Аы © T 1255 ааа S ái; 


Coen dA rd Ge 


“And, by Allah, I shall plot a plan to destroy your idols after you have gone 
away and turned your backs." So he broke them into pieces, (all) except the 
biggest of them, so that they may turn to it” (al-Anbiyaa 57-58). 

Moses i is, also "quod as saying, 


d жаа AS ao (igiene. d SITE 2) ы 
2.9 ^", Ж 

*And look at your god [idol] to which you have been devoted. We will 

certainly burn it and scatter its particles into the sea" (Taha 97). 

Similarly, al-Bukhari records that when the Prophet (peace be upon 
him) entered the Kaaba, he destroyed all of the idols that were therein. 

This approach has been approved by the Prophet (peace be upon him) 
in this hadith under discussion here. Furthermore, the Prophet (peace be upon 
him) sent Ali out on an expedition and told him not to leave any statue but to 
destroy it, nor any picture but to erase it or any raised grave but to level it. 
(Recorded by Muslim.) 


This approach has also been explicitly approved by the scholars of the 
past. Ahmad was asked about a person who broke his mother's lute. He said he 


! C£, ibn Uthaimeen, Sharh Riyaadh, vol. 4, p. 490. 
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neither has to pay for it nor should he fix it. He was also asked about a group of 
people who were playing dice and were told to stop. When they did not stop, 
someone took their dice and destroyed them. Ahmad said that he had done well 
and he did not have to reimburse them for that. He said that if drums, 
tambourines or flutes are out in the open, they may be destroyed. He said even 
if such things аге іп the hands of children, they should be destroyed.’ 

The reason that removing evil by one’s hand should be the first 
approach resorted to is that it is the most effective means and the means with 
the greatest lasting affect. If a person is drinking alcohol, for example, he could 
be told that it is bad and he should stop. That might influence him for a minute, 
so he may put the alcohol down or back in the refrigerator or something of that 
nature. Then when the influence of the speech is over, he may go right back to 
the evil. But when someone physically destroys or removes the evil, that 
temptation or alternative is no longer available. The alcohol is no longer there 
for the taking. If he wants to go back to drinking, he will have to restart the 
process of purchasing new alcohol and so forth. The same is true for musical 
instruments, pornography, pictures and so on. 

In addition, when one destroys the evil “instrument” itself, it does not 
allow others to come and use that instrument. Again, a person may be 
convinced not to play a musical instrument. Therefore, he puts the instrument 
down and decides never to play it again. However, his younger brother in the 
house, for example, may pick up the instrument and start using it. Hence, the 
entire potential of the evil instrument has not been removed. But when the 
instrument is physically destroyed, there is no fear that someone else may come 
along and also use it for evil. 


The Conditions for Changing an Evil by One’s Hands 


A person may, for example, destroy an article which is an evil as long 
as he adheres to the principles or conditions related to it. These conditions 
include the following? 

(1) Like all such noble deeds, the person must change the evil solely 
for the sake of Allah. He should not be simply responding to what someone 
else had done to him or have the intention of harming or ridiculing someone 
else. 

(2) He must follow the shareeah principles when changing an evil in 
the sense that he cannot remove one evil by bringing about a greater evil. First 
he must study the situation to ascertain whether or not his actions will lead to 
greater harm. If he feels that the only way he can stop a particular evil is by 


! Cf., Abdul Azeez al-Masood, Darajaat Taghyeer al-Munkar (Riyadh: Daar al-Watn, 1993), pp. 
20-21. This topic is also discussed in great detail, with numerous quotes from early scholars, in 
Abdul Rahmaan al-Saalihi, al-Kanz al-Akbar fi al-Amr bi-l-Maroof wa al-Nahi an al-Munkar 
(Makkah: Maktabah Nazaar Mustafa al-Baaz, 1997), vol. 1, pp. 250-273. 

? Cf., al-Masood, p. 24. 
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doing something that will lead to greater harm, then he is not allowed to stop 
that evil. 

(3) He must make sure that the evil is, in fact, present and is, in reality, 
an evil that deserves to be removed or stopped. It should not be merely a case 
of suspicion or unfounded accusations. 

(4) He must not go beyond what is permissible for him in the shareeah. 
He must stop at what is necessary to stop that evil. For example, if a person is 
playing a cassette tape with music on it, he may remove the tape and destroy it 
and he is not entitled to go further and destroy the cassette player if it can also 
be used for good purposes. 

(5) He should personally remove the evil if he has the ability or right to 
do so. If not, he should assist someone who is capable of removing it. 


“Tf he is not able to do so" 


The command to change an evil by one’s hand is conditioned by one 
having the ability to do so. If one is not able to do so, then he does not try to 
change the evil by his hand but he moves to the next level of changing the evil 
by his tongue. It is, therefore, important to understand what is meant by 
inability to change an evil. 

Capability to change a wrong is of two types. One is a “spiritual,” non- 
physical capability and the other is a “physical” capability.! The non-physical 
capability is in reference to knowledge and is discussed in more detail below. 

The second type of capability is a “physical capability.” In order for 
one to be obligated to remove an evil, he must have the physical means 
necessary to do so. A blind person, for example, may not have the same 
obligations as others because of his limitation, which would imply his inability 
to make sure that he can forbid evil in a safe manner. A weak person who 
would not be able to defend himself or ward off evil would not be required to 
remove the same evil that a stronger person may be required to do. 

In order to make these aspects clear, they shall be discussed as eight 
different cases or scenarios. They are also drawn in Figures 34.1a and 34.1b. 


! Cf, al-Masood, pp. 7-9. 
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Case 1: The Person Believes He Case 2: The Person can 
Can Remove the Evil and He Remove the Evil with no Fear of 
Fears no Harm but Changing it Harm but with an Expectant 
will Lead to a Greater Evil Equivalent Evil 


This Person is capable in this 


Case but He Does not Change Here it is a Matter of His /jtehaad 
the Evil Due to Its Negative to Determine what is Best 
Consequences | 


This Person is Capable and 


Case 3: The Person Does not Case 4: The Person can 

Have the Knowledge to Remove the Evil without any 
Recognize whether or not the Resultant Evil and He Fears only 
Act He is Witnessing is an Evil Verbal Abuse 


He is Fully Capable of Removing 
Evil and He Falls Under the 


He is not Qaulified or Capable of Command of This Hadith. Verbal 
Stopping that Act Abuse Does not Excuse Him to 
Move to the Next Level of 
Changing with One's Tongue 





Figure 34.1a. The Cases Concerning Removing Evil with One's Hand 
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Case 5: The Person Has the Physical 
Ability to Act but He Believes that His 
Action will Not Result in Removing or 
Lessening the Evil and He Expects 
that He will Be Harmed in the 
Process 


: “Whoever of You Sees an Evil...” 





Case 6: The Person can Stop or 
Lessen the Evil and He Fears no 
Harm or Resultant Evil 





This Person is Considered Not 
Capable and He Moves to the Next 
Level of Removing the Evil by His 
Tongue 


Case 7: The Person Believes that He 
Cannot Stop the Evil by Acting but 
He Also Fears No Harm or Resultant 
Evil if He Does Act 


This Person is Not Completely 
Capable. Some Scholars Say that He 
Must Still Act While Others Say that It 

is Simply Recommended 





This Person is Fully Capable and He 
Falls Under the Command of this 
Hadith. He must change the evil by 
his hand. 


Case 8 The Person can Remove the 
Evil But He also Knows that Harm will 
Come to Him if He Does Act 


This Person is Not Fully Capable of 
Removing the Evil by His Hand and 
He May Resort to Removing it by His 
Tongue. However, If He Does Act, 
He will be Rewarded by Allah (Allah 
Willing) 





Figure 34.1.b. The Case 


s Concerning Removing Evil with One's Hand 
(continued) 
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Case 1: The Person Believes He Can Change the Evil with His Hand and He 
Fears No Harm for Himself but Changing the Evil will Lead to Greater 
Evil 


This was mentioned above while discussing the conditions for 
changing an evil. However, it deserves to be discussed in more detail. 

In this case, the person is capable of changing the evil. However, the 
purpose of changing an evil is to put an end to something that is evil. It would 
defeat its own purpose if the changing of an evil would lead to an even greater 
evil. In such a case, therefore, even if the person is capable of changing the 
evil, he does not do so. 

It is reported that ibn Taimiya was with some of his companions when 
they saw a group of Mongols drinking alcohol. Ibn Taimiya’s associates 
suggested that they go and stop the people from drinking. Ibn Taimiya, 
however, advised them not to do so. He told them that alcohol has been 
prohibited because it keeps people from remembering Allah and from the 
prayers. But in their case, their drinking keeps them from killing people, taking 
slaves and taking people’s wealth. Hence, it is better to leave them alone in 
their lesser crime.’ 

Ibn al-Qayyim stated that if a person saw impious and wicked people 
playing dice, it would not be wise to stop from doing so unless the person takes 
them to an act which is more beloved to Allah than the act they were 
performing. Otherwise, it is better to leave them alone as the current evil they 
are performing is much less than what they usually do.” 

This aspect of knowing when to stop an evil and when to allow an evil 
to continue takes a great deal of insight and understanding. Not everyone is 
capable of understanding this point. For example, one would not risk general 
harm in the case of a personal infraction by an individual. However, Allah 
knows best, the situations just described may be considered exceptional 
circumstances. Most cases of evil can be stopped without it resulting in greater 
evil. 


Case 2: The Person Can Stop the Evil with His Hand with No Fear of Harm 
but Believing that it Would Result in an Equivalent Evil 


Once again, in this case, the person is considered capable. However, 
the overall purpose of his act, the lessening or removing of evil, will not be met 
because of the corresponding negative result he is expecting. Ibn al-Qayyim 
calls this category an area of juristic ijtihaad, where the person will have to 
make a decision according to what he feels would be best. 


' This incident was reported by ibn al-Qayyim, /laam al-Muwaqieen (Daar al-Jeel), vol. 3, p. 5. 
? [bn al-Qayyim, /laam (Daar al-Jeel), vol. 3, p. 5. 
? [bn al-Qayyim, Jlaam (Daar al-Jeel), vol. 3, p. 4. 
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Allah knows best, but this also seems to be something of an 
exceptional case. In most cases, the expected outcome should be either lesser 
evil or greater evil. 


Case 3: The Person Does Not Have the Knowledge to Recognize What is 
Truly an Evil 


The first type of capability, called the “non-physical” capability, refers 
to knowledge. In other words, in order for one to forbid an evil he must first 
have the knowledge that the act is an evil. Similarly, the person must have the 
knowledge that the act he is commanding is truly a good deed. Many times 
people try to remove acts, thinking that they are an evil, while, in fact, they are 
from the sunnah. On the other hand, some people try to command people to do 
some deed which they think is a good deed while, in reality, it is an innovation. 
Hence, knowledge is an essential requirement for the one who wishes to order 
good and forbid evil. If a person does not possess such knowledge, he is not 
considered capable or responsible for removing the evil that he sees. 

As al-Nawawi and al-Ghazzaali both pointed out, there are some acts 
that every Muslim knows for certain as either obligatory or forbidden acts, 
such as the rulings concerning prayer, fasting, drinking alcohol, illegal sexual 
intercourse and so forth. Concerning these matters, every Muslim may forbid 
evil or enforce good. However, the detailed matters, for example, the ruling 
concerning specific types of business transactions, must be left for the scholars 
and knowledgeable people. A layman may not understand exactly what is right 
or wrong concerning such an issue and, therefore, he is not required to order 
what is right or wrong in that case. Anything that requires profound knowledge 
or ijtihaad is not for the laymen to order or forbid.’ 

Many times people consider a different ijtihaad as an evil that they 
must remove. On the other hand, some people accept all differences of opinion 
and do not feel that anyone has the right to oppose any ijtihaad from anyone. 
Both of these extremes are incorrect. 

There is a famous statement which says, “There is no eradicating of 
evil in matters of ijtihaad.” What this means is that if a scholar or 
knowledgeable person comes to one conclusion, it is not the right of the others 
who follow a different conclusion to force him to follow their conclusion. In 
such a case, what he is following is not considered an evil but simply a 
different fiqh opinion. 

This principle is conditioned by certain restrictions. The most 
important aspect is that the difference of opinion must be one where there is 
sound evidence for each opinion. In other words, there are some differences of 
opinion that are not respected. This is because one of the opinions is not 


' Muhammad al-Zabeedi, /tihaaf al-Saadat al-Mutageen bi-Sharh Ihyaa Uloom al-Deen (Beirut: 
Daar al-Kutub al-Ilmiyah, 1989), vol. 8, p. 75; Al-Nawawi, Sharh Saheeh, vol. 1, p. 51. 
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founded on any type of sound or strong evidence. For example, mutah marriage 
("temporary marriage") is something that is clearly forbidden in the hadith of 
the Prophet (peace be upon him). Although some Muslims may claim that it is 
permissible, no weight is given to their opinion in the face of the strong 
evidence against them. For that reason, if a person has a mutah marriage, he is 
to be punished like a fornicator. The fact that he is following a specific opinion 
of some people will not be considered in this case because, in reality, there is 
no strong basis for that opinion and it goes against the Quran and sunnah.! 

When there is a difference of opinion in which each side has some 
weighty evidence, then a person cannot oppose someone because he is 
following a different opinion. In this case, it is not a matter of ordering good 
and eradicating evil, as such. Instead, the one who believes that he is following 
the stronger opinion should advise and guide his fellow Muslim to what he 
believes is the truth. However, he must do so in a proper and respectful manner 
and should not be overly biased toward the opinion or scholar that he is 
following. 


Case 4: The Person can Remove the Evil without any Resultant Evil and the 
Only Harm that He Fears is Verbal Abuse 


Different people have different abilities to withstand different 
pressures or difficulties. This must be taken into consideration when discussing 
ordering good and eradicating evil. Al-Masood wrote, 


There is no doubt that the exact requirement of "ability" is not 
one exact measure. People are different. One person may be 
able to do things that another cannot. Allah may have given 
one ability in knowledge and body while another is lacking in 
one or both of those characteristics. The real principle is that 
the matter is left to the person's own conscience. However, at 
the same time, there must be some lower limit that everyone 
must be able to fulfill in order for this not to become a basis by 
which people abandon ordering good or eradicating evil. There 
must be some matters that are unacceptable as excuses for not 
ordering good or eradicating evil. For example, fear of blame, 
verbal abuse, cursing and so forth [are not valid excuses]. They 
cannot be used as excuses by anyone because they are all very 
minor and should be borne for the sake of Allah. Allah has 
praised those who strive in his path and do not fear the blame 
of those who blame others.? 


Ibn Abdul Barr, al-Qurtubi and al-Ghazzaali all made the same point: 
the fear of verbal abuse or blame without physical harm is not sufficient as an 


! Cf, ibn Rajab, Jaami, vol. 2, p. 254-255; al-Bugha and Mistu, p. 263. 
2 А]-Маѕоой, р. 13. 
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excuse to keep one from ordering good and eradicating evil.' In fact, when the 
Prophet (peace be upon him) took the oath of allegiance from some of his 
Companions, part of what they pledged was, “to speak the truth wherever we 
are and, for the sake of Allah, not to fear the reproach of anyone who 
reproaches.” (Recorded by al-Bukhari and Muslim.) 


Case 5: The Person Has the Physical Ability to Act But He Believes He will 
not be Able to Remove the Evil and He Expects He will be Harmed if 
He Tries to Do So 


In this case, the believer has good reason to believe that his action is 
not going to be of any benefit. At the same time, he knows that he will be 
beaten, for example, if he acts. For example, if a Muslim went into a bar in a 
Western country and started to smash the alcoholic beverages in the bar, the 
result would most likely be his being restrained by the bouncer, arrested by the 
police, fined and so forth. At the same time, he probably would not have 
actually stopped anyone from drinking. 

Under these circumstances, his attempting to remove the evil is not 
obligatory. In fact, it can even become forbidden for him if the result will 
simply be harmful. This is exactly the case of the person who does not have the 
capability to change the evil by his hand. Hence, he must move to the next 
level of attempting to change the evil by his tongue. 


Case 6: The Person Can Stop or Lessen the Evil and He Fears No Harm or 
Resultant Evil 


A person knows that the evil will be stopped by his action. At the same 
time, no hardship is going to come to him. In this case, it is obligatory upon 
him to remove the evil. This is the general or absolute case of “having ability”. 


Case 7: The Person Believes that He is Not Going to Be Able to Stop or 
Lessen the Evil and He Also Fears No Harm if He does Act to Stop the 
Evil 


A person knows that his action is not going to be of any benefit. At the 
same time, he does not fear that any harm would come to him if he does speak 
or act. In this case, al-Ghazzaali says, it is not obligatory upon him to speak or 
act because it is void of any true benefit. However, according to al-Ghazzaali, 
it is still preferred for him to speak or act in order to show the teachings of 
Islam and to remind the people of their religion. 

On this point, al-Ghazzaali's view may not be the strongest opinion. 
Al-Nawawi clearly disagrees with him. Even in such a case, there is evidence 


| Al-Ourtubi, Jaami, vol. 4, p. 47; al-Zabeedi, vol. 8, p. 56. 
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to show that one must still speak against the evil. By doing so, one is 
conveying the message. This is what is obligatory upon the person. Even if the 
message is not listened to, he should convey it.' Ibn Rajab says that the 
strongest opinion and the opinion of the majority of the scholars is that it is still 
obligatory to attempt to remove that evil under such circumstances.? 

Furthermore, by doing so, the person has made himself “blameless” in 
front of Allah on the Day of Resurrection. In reference to those Jews who 
violated the laws of the Sabbath, Allah refers to three groups of people: those 
who were committing the wrong act, those who insisted on speaking to them 
about their wrong act and those who remained silent. Allah describes the 
situation of the latter two groups with the words, 

; 42. af КР Те” 
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“And when a community among them said, ‘Why do you preach to a people 
whom Allah is about to destroy or punish with a severe torment?’ [The 
preachers] said, ‘In order to be free from guilt before your Lord and perhaps 
that they might fear [Allah]’” (al-Araaf 164). 

Al-Bugha and Mistu state that this is a clear refutation of those people 
who try to keep others from preaching for what is good. They tell them, “Why 
do you tire yourself and waste your time with such people?” The answer is, 
“We are ordered to convey and if we are not listened to, that is not our fault or 
responsibility. We have fulfilled our obligation to Allah." 

Al-Bugha and Mistu also point out that those who oppose such 
p sometimes refer to ae verse in АП SR has S stated, 


тә А2 


*Verily, you guide not whom you like but it is Allah who guides whom He 
wills. And He knows best those who are the guided" (al-Qasas 56). However, 
these people have forgotten that this verse was revealed to the Prophet (peace 
be upon him) with respect to Abu Taalib. The Prophet (peace be upon him) 
continued to call Abu Taalib to Islam and never stopped doing so, until the last 
moments of Abu Taalib's life, while Abu Taalib was on his deathbed.? That is, 
it was a case where the Prophet (peace be upon him) personally tired himself 
endlessly to try to convince his uncle to embrace Islam. Hence, that verse is 
actually an argument against what they are claiming. 





‚СЕ, al-Nawawi, Sharh Saheeh, vol. 2, p. 22. 
? [bn Rajab, Jaami, vol. 2, p. 251. 
? AI-Bugha and Mistu, pp. 258-259. 
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Case 8: The Person Believes He can Remove or Lessen the Evil But He 
Knows that Harm will Come to Him 


A person knows that some harm is going to come to him yet, at the 
same time, he knows that he will be able to repel the evil. For example, he has 
the ability to break a person’s wine casket and spill his wine and he is certain 
that the person will punish him harshly for that, perhaps even take his life. In 
this case, the eradicating of evil is neither obligatory or forbidden. It is, though, 
recommended. ' 

Al-Masood also makes the point that not ordering good or eradicating 
evil due to fear of harm is a special exemption from the shareeah. However, it 
is better and more pleasing in the sight of Allah for a person to risk his life and 
wealth in order to make the law of Allah supreme. A strong believer is willing 
to act on the truth for the sake of Allah no matter what the consequences. The 
Prophet (peace be upon him) stated in a hadith, 


ae 
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“Certainly, a person should not allow the veneration of the people to keep him 
from speaking the truth when he knows it. Verily, the best jihad is the 
statement of truth in the presence of an unjust ruler.”” This hadith and others 
show that a person is rewarded by Allah even if his statement of truth should 
lead to his death or punishment.” Another hadith very similar to the above 
states, 


be nA A у» Уйу Gee Oat of d a, esae t 55, Жы ЧЧ 
pin SE QR М эу, e ed s Je 

“Verily, a person should not allow the veneration of the people to keep him 

from speaking the truth when he sees it or witnesses it. Certainly, to speak the 

truth or to remind of a great matter does not take one any closer to his 

appointed time nor does it keep one further from any provisions [already 


decreed for him]. 


' Al-Ghazzaali’s discussion may be found in the commentary to his Jhyaa Uloom al-Deen: al- 
Zabeedi, vol. 8, pp. 51-52. 

? Recorded by Ahmad. It seems to be Aasan based on other acceptable hadith, such as the next 
hadith mentioned in the text, which support its various parts. 

3 Al-Masood, pp. 14-15. 

“Recorded by Ahmad, al-Tirmidhi and ibn Maajah. According to al-Hilaali (Eeqaadh, p. 458), it 
is sahih. 
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In fact, al-Masood argues that the ordering of good and the eradicating 
of evil can be obligatory upon a person even if it may surely lead to his death. 
This is the case where the guidance of a large number of people is dependent 
upon his speaking of the truth. In that case, he must speak the truth. The 
evidence for that is the lengthy hadith recorded by Muslim concerning the 
young boy and the king, the incident which Surah al-Burooj is in reference to. 
In that incident, the boy openly spoke the truth although he knew the king 
would punish him with death for doing so. However, he had to do that for if he 
remained silent or hid the truth, his people would not have been exposed to the 
truth at all.' 

Under all circumstances, though, the person who wants to forbid evil 
or order good should have the fear of Allah only in his heart. He should not 
fear the people. If he starts to fear the people, and forgets that everything is by 
the will of Allah and forgets that if he acts for Allah’s sake, Allah will protect 
him, then he will become very hesitant in his eradicating of evil. Indeed, he 
may even give it up completely. By fearing the people, he is, in reality, just 
belittling himself. They are just humans like himself. They have no real power 
over him. The only real power is with Allah. 

If great harm does come to him due to his efforts of standing up for the 
sake of Allah, that harm will be a source of reward for him and of Allah’s 
pleasure in the Hereafter. Al-Haakim records that the Prophet (peace be upon 
him) said, 


z^ - 2€ 2 o A 2 
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“Тһе leader of the martyrs is Hamzah ibn Abdul Mutallib and a man who stood 
up to an unjust ruler and ordered him or prevented him and he (the ruler) 
therefore killed him.”” 


“then [he must change it] with his tongue” 


One of the most important means of changing an evil is changing it 
with one’s tongue. If one has the ability and right to change something by one’s 
hand, he should do so. However, if one does not have such a capability, he 
should move to the next step. The next step is to use one’s speech to influence 
the doers of evil to stop their evil. 

This category, first and foremost, includes screaming for help, calling 
for the authorities and other emergency-type acts of the tongue that may lead to 


' Al-Masood, pp. 16-17. 
? Recorded by al-Haakim. Al-Bazzaar has something similar. According to al-Albaani, it is 
hasan. See al-Albaani, Silsilat al-Ahadeeth al-Sahiha, vol. 1, pp. 103-105. 
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the end of an act of evil.' For example, if a believer sees a strong man robbing 
a weak person. He may conclude that he himself is not strong enough to ward 
off that robber. However, if he screams for help and begins to draw a crowd, 
the scream itself may ward off that robber and make him flee. When that 
happens, he has removed the evil by his tongue. 


The Steps of Eradicating Evil by One’s Speech 


If the above direct method of stopping evil by one’s tongue is not 
possible, one then resorts to other methods of changing evil by one’s tongue. 
According to al-Masood, there are certain steps that one should follow in 
eradicating evil by one’s speech.” This is because the overall goal is to change 
and rectify one’s behavior. One is not trying to harm or injure others. 
Therefore, the following approach is recommended: 

First, one should make the person realize that he is committing an evil. 
This, depending on the situation, may be done directly or indirectly. The sinner 
may be told, “Someone like you should not perform such an evil deed that is 
displeasing to Allah.” The person should continue to try to persuade the sinner 
kindly until he accepts his advice. Many times the sinner is not aware that he is 
committing a sin or he may not be aware of the gravity of the sin. Hence, by 
first informing the person of the matter, he may immediately and directly give 
up the act that he is doing. And that, obviously, is the goal. If this approach is 
effective, there is no need to move on to any other approach. 

Al-Ghazzaali points out that it is important not to state that the person 
is ignorant. If the person is called ignorant or foolish, this will harm him and 
may drive him, due to his emotions, to defend his act and not change. One 
should approach him kindly without trying to harm him.’ 

In fact, if the Prophet (peace be upon him) knew that a person was 
committing some act that was unbecoming of him, he would speak publicly 
about the matter but in a general, indirect way, so that the person’s feelings 
would not be hurt. Many times, the Messenger of Allah (peace be upon him) 
would state, “Why do a people do such and such..." 

If the above proves ineffective, the second step should be followed. 
This is where the person is warned and advised about his action. He is 
reminded of Allah and made to fear Allah due to the action that he is 
committing. The person should be reminded of his coming death and how 
awful it would be if he were to die while committing such an evil act. The 
person should also be reminded that he is being counseled out of the brotherly 
love and care that all Muslims should have for each other. In this way, he will 
be more likely to listen to the words of advice. 


! Cf, al-Haitami, Fath, p. 245. 
2 Cf, al-Masood, pp. 25-32. 
3 Al-Zabeedi, vol. 8, p. 87. 
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In general, this approach is taken with respect to those people who are 
well aware of the shareeah ruling concerning the act they are performing. It is 
based on the Quranic verse, 

ме 
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“Invite unto the way of your Lord with hikmah [the arguments of the Quran 
and sunnah] and beautiful admonition" (al-Nahl 125). Hence, the person 
should quote Quranic verses and hadith to the person concerning the act that he 
is performing. He should also encourage him to repent and ask Allah for 
forgiveness for his deed. 

Note that if the person is committing a sin in private, then this 
exhortation and advice should be done privately between the advisor and the 
sinner. If the advice is given publicly, it will simply expose the person and 
drive him to defend himself. He may feel that the advisor is simply seeking to 
make him look bad and hurt his reputation. Therefore, the admonition may not 
be taken in the manner in which it was meant. 

If the above approaches are not effective, one moves to the next level 
of harsh speech. However, before moving on to harsher actions, one must truly 
size up the situation. One must be certain that his new actions will not lead to 
more harm. One must also be certain that he is not taking a harsher approach 
simply for his own benefit. For example, a person may have dealt kindly with 
another and he did not like the way the other person responded. For example, 
he may feel that the brother he had counseled did not give him the amount of 
respect that he believes he deserves. Therefore, based on that other person's 
reaction, he starts dealing with him in a harsher fashion. In this case, he is just 
acting on his own behalf and not truly for the sake of Allah. 

It is true that the general rule is one of kindness and polite speech. 
Even when Allah directed Moses and Aaron to go the great tyrant Pharaoh, He 
stated, 
af 1$ 22 
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“Go both of you to Pharaoh, verily, he has transgressed. And speak to him 
mildly, perhaps he may accept admonition or fear ( Allah)” (Taha 43-44). Some 
people, though, seem to think that polite speech is the only way. However, this 
is not the case. 

For some people, kindness and polite admonition have no effect 
whatsoever. They will only be moved or affected if they are dealt with in a 
harsh and hard manner. The sinner should be told something of the nature of, 
*Be aware of Allah. Don't you have any fear of Allah? Aren't you ashamed to 
be performing such a sin," and so forth or harsher words. However, the advisor 
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must refrain from cursing the person or using words that are deemed 
inappropriate by the shareeah. 

FadhlI-Ilaahi discusses the following cases where harshness is to be 
employed instead of polite and kind speech:! 

(i) When crimes "against Allah"? and the sins requiring the prescribed 
punishments are committed, one must take a harsh stance until the situation is 
rectified or the criminal is punished. For example, in the verses related to 
punishing the fornicator, Allah makes it clear that pity or kindness cannot be 
invoked in order to prevent punishing such шила, Allah states, 


“ү 
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"[As for] the woman and the man guilty of 8155) T each of them a 
hundred stripes. Let not pity withhold you in their case, in a prescribed 
punishment of Allah, if you believe in Allah and the Last Day” (al-Noor 2). 

On this point, ibn Taimiya wrote that Satan has misled many people in 
this area. Satan has convinced many people to accept other’s sins in the name 
of love and mercy that fill a person’s heart and emotions. For this reason, many 
of them lose their sense of honor and jealousy for the sake of Allah. They think 
that by not being harsh upon such sins, they are being merciful to mankind and 
dealing with them politely. Actually, this is nothing but compromising one’s 
religion as well as lack of faith and conviction. That is the real reason why they 
do not stop the evil that is present in their friends or associates around them.? 

(ii) When opposition or ridicule of the call to Islam or what is right 
appears, one may have to take a harsher approach. In the face of such 
opposition and arrogance, kindness and politeness may have no effect. One can 
find examples of this nature among the prophets (peace be upon them) 
Masha For Su Abraham said to his people, 
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"[Abraham] said, ‘Do you then worship besides Allah things that can neither 
profit you nor harm you? Fie upon you, and upon that which you worship 


besides Allah. Have you then no sense?"" (al-Anbiyaa 66-67). 
In another verse, Allah says, 


! See Fadhl-Ilaahi, Min Sifaat al-Daiyah: Al-Leen wa al-Rifq (Pakistan: Idaarah Tarjumah al- 
Sunnah, 1991), pp. 34-61. 
? These are the sins that affect society as a whole and, in particular, concerning which there are 
prescribed punishments. 

Cf., Ahmad ibn Taimiya in Muhammad al-Julainad, Daqaaiq al-Tafseer al-Jaami li-Tafseer al- 
Imaam ibn Taimiya (Daar al-Ansaar) vol. 4, p. 71. 
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“And argue not with the people of the Scripture unless it be in a way that is 
better— save for those of them who do wrong" (al-Ankaboot 46). Fadhl-Ilaahi 
gives the explanation of this verse by saying that, in general, their harshness 
should be answered with kindness, their anger with calmness. However, those 
among them who go beyond the limits and are not willing to listen but are only 
attacking or insulting, such are exempted from this approach. For them, one 
may use harsh words and toughness.! 

It is concerning people of this nature— those who oppose the truth and 
openly ridicule what 1 is correct— that Allah revealed the verse, 

eee ын; ыб) әй <> coll utt. 
*O Prophet, strive hard against the disbelievers and the hypocrites, and be 
harsh against them” (al-Tauba 73). 

The Prophet (peace be upon him) made a supplication against a person 
who, simply out of pride, refused to listen to the Prophet’s (peace be upon him) 
order. The Prophet (peace be upon him) told a man to eat with his right hand 
and he claimed that he was not able to. The Prophet (peace be upon him) 
explained that it was just pride and arrogance that kept that man from 
following the Prophet’s command. Therefore, he supplicated that the man 
would not be able to raise his right hand to his mouth again. (Recorded by 
Muslim.) 

(iii) If the person is one who should know better or from whom one 
would erpect better, one may then resort to harsh speech and conduct with that 
person. Here harshness is used to wake the person up from his mistake and 
make him change his ways. This kind of approach can be found in many hadith 
of the Prophet (peace be upon him). 

For example, Muslim records that the Prophet (peace be upon him) saw 
a man wearing a gold ring. The Prophet (peace be upon him) took it from the 
man's finger and threw it away. He then said, 
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*Does one of you intentionally go to a coal of fire and put it on his hand?" 
However, the advisor himself must make sure that he does not go 
beyond the acceptable limits in this approach. If the person responds to his 
words, he should thank him and ask Allah to reward him for his listening and 
changing of his ways. 
The last stage of eradicating evil by one's speech is that of threat. If all 
of the above means do not have the desired effect, one can then threaten the 


' Fadhl-Ilaahi, Min, p. 40. 
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sinner by saying, for example, “If you do not stop your action, I will have you 
beaten,” or, “If you do not stop, I will contact the authorities," and so forth. 

It is important that this threat be something reasonable and practical— 
and within the limits of the shareeah. If that is not the case, the sinner will not 
take the person seriously and will not care about what he is saying. 


“And if he is not able to do so, then [he must change it] with his heart." 


If a person is not able to remove evil with his tongue, he must remove 
it with his heart. The notion of “being capable” is the same with respect to the 
tongue as it was with respect to the hand. Hence, the reader can go to Figures 
34.la and 34.1b and replace, “changing by the hand” with “changing by the 
tongue” to identify the cases wherein a person should is required to change the 
evil with his tongue and the cases where he must change it with his heart. 

Evil is never to be accepted. One should never be pleased with it. 
Everyone is required to “change” the evil around him. If a person cannot 
change the evil with his hand or his speech, he must then “change” it with his 
heart. This might be all that a person can do. Ibn Masood was quoted as saying, 
“Soon those who live among you will see evil and he will not be able to do 
anything other than have Allah know that he hates it.” 

Everyone has different capabilities when it comes to changing evil. 
Some have the ability to change it with their hands while others do not have 
that ability. Those that do not have that ability are not sinful due to their 
shortcoming. Similarly, there are some who have the ability to change things 
with their speech while others, again, may not have that ability. However, there 
is one level concerning which everyone is capable. Nobody is excused when it 
comes to this level. This is the level of changing the evil with one's heart. 

There are two requirements upon a Muslim with respect to his heart 
and evil. First, he must change it with his heart, as mentioned in this hadith. 
Second, he must fight it or struggle against it (jihad) with his heart, as 
mentioned in the hadith narrated by Abdullah ibn Masood, 
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: Quoted in ibn Rajab, Jaami, vol. 2, p. 245; al-Bugha and Mistu, p. 254. 
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“There is no prophet that was sent to a nation before me except that he had 
from his nation helpers and companions. They would follow his way and 
implement his orders. Then came afterwards generations that would say what 
they did not do and do what they did not say. Whoever struggled against them! 
with his hand is a believer. Whoever struggled against them with his tongue is 
a believer. And whoever struggled against them with his heart is a believer. 
Beyond that there is no faith, even equivalent to the amount of a mustard 
seed." (Recorded by Muslim.) 

Al-Nawawi states that a person should directly repel or change an evil 
if he has the ability to do so. He says, for example, a person should himself 
break musical instruments, wine caskets and so forth when he can. If he finds a 
stolen item and he knows its owner, he should return it. If, however, he 
believes that by doing such it will lead to greater harm, such as himself or 
others being killed or physically harmed, then he tries to change the matter by 
his speech and admonition. If he fears that this also might lead to some greater 
harm, then he must refrain from that also and simply "change" the evil by his 
heart. If repelling the evil is going to lead to bloodshed or fighting, he must 
stop himself and take the matter to the proper authorities and let them handle 
it^ That is the only shareeah option open to him at that point. He does not 
have the right to stop any evil if his action would lead to greater harm for either 
himself or others. 

It is when the person reaches this level of fearing bodily harm or loss 
to his wealth or family that he is no longer required to remove evil by his hand 
or tongue. Again, just fearing people's speech or being verbally abused, 
insulted or ridiculed is not enough of an excuse to prevent one from changing 
evil with one's hand or tongue. 

Allah knows what is in the hearts of human beings. He knows who 
would repel evil if he had the chance and who may claim to repel evil in his 
heart but does not really do so. If a person truly hates an evil in his heart and 
wishes that he could remove that evil but simply does not have the means to 
remove that evil, Allah will reward him for his intention in the same way that 
He rewards the one who removes that evil. 

Ibn Taimiya wrote, 


! Struggling against something is more comprehensive than changing an evil. 

? Al-Nawawi, Sharh Saheeh, vol. 2, p. 24. According to al-Ghazzaali (in al-Zabeedi, vol. 8, p. 
98), if it takes more than one person to remove an evil by hand, they may support each other and 
work to remove that evil. Even if they have to resort to force to do so, they may if it is a case of 
necessity and no other option is available to them. Al-Ghazzaali's argument has some logic to it 
but again, though, the overriding principle that must be remembered is that if the result is a 
greater evil or harm than the original evil, then one is considered "incapable" and must move 
down to the next level of changing the evil, that of changing it with the tongue. For example, in 
the United States, there are some Muslim communities who seek to impose the Islamic legal 
punishment on sinners. By doing so, they are putting the entire Muslim community and mosque 
at risk from the legal authorities. One cannot risk the safety of the entire community just to 
punish an individual for a sin he committed. 
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As for love, hatred, want and dislike in the heart, it must be 
complete and definitive. One will only find a shortcoming in 
that aspect if there is a shortcoming in imaan itself. However, 
the actions of the body are according to one’s ability. If the 
want of the heart and its hatred is complete and perfect and the 
person acts accordingly given his ability, he will be given the 
reward of the person who performs the act completely [even if 
he did not perform the act because he did not have the ability 
to do so].' 


What is the Meaning and Actual Benefit of “Changing it with the Heart?” 


“Changing it with the heart” means that the evil is hated in the person’s 
heart and if the person had the ability to remove it, he would remove it? 

This is not a completely passive aspect, as some people might suspect. 
First, for the individual himself, this is one of the means by which a person 
keeps his heart pure. The heart is definitely affected and influenced by what it 
witnesses and what it becomes willing to accept. One of the worst effects of the 
modern media is that Muslims are witnessing on television and in movies acts 
that are clearly forbidden. But when they continue to watch them over and over 
again, they are no longer shocked by them. Their emotions no longer race and 
they sometimes even begin to accept such evils as normal. Then when they see 
other Muslims, maybe even their own children, performing the same evils, they 
are not shocked and scared to death but they have already been conditioned to 
accept it and think of it as part of modern-day life. 

The Prophet (peace be upon him) stated, 
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“Temptations and trials will be presented to men's hearts like the way a reed 
mat is woven, stick by stick. And any heart which is filled by them will have a 
black mark put into it. But any heart which rejects them will have a white mark 
put into it. The result will be that there will be two types of hearts: one white 


like a white stone which will not be harmed by any turmoil or temptation so 
long as the heavens and earth endure; and the heart black and dust-colored like 


! Quoted in al-Masood, pp. 35-36. 
? Cf., al-Haitami, Fath, p. 247. 
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a vessel which is overturned, not recognizing what is good or rejecting what is 
evil but only being impregnated with passion.” (Recorded by Muslim.) 

Second, “changing the evil with one's heart” can save the person from 
Allah's punishment. To be pleased with evil is very similar to performing the 
evil itself. Therefore, if a Muslim does not “change the evil with his heart,” by 
continuing to hate that evil, he may be exposing himself to Allah's punishment. 

Third, when someone really hates something in his heart, his behavior 
becomes affected. He will not be willing to sit in the presence of that evil.' He 
will not even like those people who commit tae evil. Allah says in the Quran, 
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“Апа it has already been revealed to you in the Book that when you hear the 
Verses of Allah being denied and mocked, then sit not with them until they 
engage in a talk other than that; [but if you stay with them] certainly, in that 
case, you would be like them. Surely, Allah will collect the hypocrites and 
disbelievers all together in Hell" (al-Nisaa 140). This is a clear warning that if 
one does not remove himself from the place of evil and is willing to sit and 
witness the evil, then he may be reckoned with those people who commit the 
evil.? 

Commenting on the above verse, al-Qurtubi wrote, 


This can be used to indicate that one must stay away from the 
people of sins when they perform evil acts. This is because the 
one who does not stay away from them [must be] pleased with 
their acts and being pleased with disbelief [for example] is 
itself disbelief. Allah said, “Then you will be similar to them.” 
Therefore, everyone who sits in a setting of sinful behavior and 
he does not repel their actions, he and they will be the same 
with respect to their responsibility [for the sins being 
committed there]. It is a must that he repel their evil if they 
speak or act in a sinful manner. If he is not able to repel their 
actions, then he must get up and leave them to ensure that he is 
not from those being discussed in this verse... If it is 
confirmed that one must stay away from the people of sins, 


' Al-Sabt points out that some people believe that as long as they hate the evil, there is nothing 
wrong if they sit and witness the evil. That is not correct. That is, in fact, a sign that they do not 
truly or completely hate that evil. Cf., Khaalid al-Sabt, al-Amr, p. 335. 

? This is assuming, of course, that the person has the ability to remove himself from that place of 
evil. 
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then one must even more so stay away from the people of 
Б . . 1 
innovations and desires. 


Hating something in the heart leads to specific attitudes and actions 
toward a deed.” This attitude or action may lead to the evil being removed or 
lessened. For example, suppose there is a group of Muslims in a person's house 
who begin to drink beer. One believer among them hates that deed yet he has 
not the ability to change it with his hand. He also realizes that if he speaks 
about it, a group present will start attacking “extremist Muslims" like himself. 
Therefore, he feels that even speaking about it will lead to more harm. His 
hatred for it in his heart leaves him with only one option: leave that gathering. 
If that believer is someone who the host or a group present respect or love and 
want to have present at that gathering, they may put the beer away because they 
know it offends him and they do not want him to leave. In that case, the 
believer did not act or speak against the evil. However, he changed the evil by 
his heart and his unwillingness to sit in the presence of that evil. 

Finally, the hatred of that evil and its “changing with the heart" makes 
the person ever ready to remove the evil whenever he has the ability to do so. 
The person will never accept that evil deed. He is, in essence, just waiting for 
the moment that he will be able to strike out against it and put an end to it. He 
is in constant preparation and readiness. In this sense, it is a very positive and 
necessary aspect of change. If the person loses this feeling in his heart, then if 
he should ever be in a situation where he could have changed the evil, he may 
not do so because his heart and soul was not prepared to strike at that evil at the 
first opportunity. 


Being Pleased with an Evil and The Heart that is Dead 


Being pleased with an evil is a sin in itself. Every Muslim must realize 
that evils are displeasing to Allah. Out of his love for Allah, a Muslim must 
hate everything that is displeasing to his Lord. If he does not have this feeling, 
it is a clear sign that there is a shortcoming in his faith. In addition, he will be 
held accountable for his liking a sin even if he does not witness or perform that 
deed. Abu Dawood recorded the following hadith, 
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! Al-Qurtubi, vol. 5, p. 418. 

? These actions are not the actual action of changing the evil, such as breaking a wine bottle, but 
they are actions whose consequences lead to the changing of the evil. Hence, they do not fall 
under the category of changing the evil with one's hand but are under the category of changing it 
with one's heart. 
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“If a sin is committed on the earth, the one who witnessed it and hated it— and 
one time he said, ‘rebukes it’— is like one who was not present. And the one 
who was not present at the sin but is pleased with it is like one who was present 
[and did not repel it]."' 

If a person sees evil around him and does not have much feeling or 
hatred in his heart for it, this is a sign that his heart is diseased. But when the 
heart no longer cares about the evil that is around it, it is, in reality, a dead 
heart. In other words, if a person does not mind seeing evil and he does not 
hate seeing all of the acts that are displeasing to Allah around him, it means 
that his heart has lost all of its faith and is, for all intents and purposes, a dead 
or useless heart. Ibn Masood was once asked what is a dead heart and he 
answered, “The heart that does not recognize and like the good and that does 
not reject and repel the evil." 


“And that is the slightest [effect of] faith.” ? 
In their commentary on this hadith, al-Bugha and Mistu wrote, 


Ordering good and eradicating evil is a characteristic of faith. 
Those who order good and forbid evil are at different levels of 
merit based on their level of ordering good and eradicating 
evil. The one who changes the evil with his hand is better than 
the one who changes it with his tongue. And the one who 
changes it with his tongue is more virtuous than the one who 
rejects it with his heart, even if he was incapable of doing the 
other acts. This is indicated by the Prophet’s (peace be upon 
him) words, “And that is the weakest of faith.” 


It is true that the Prophet (peace be upon him) literally stated, “That is 
the weakest of faith.” However, the interpretation given by al-Bugha and 
Mistu, which is a common understanding of this hadith, does not seem to be 
correct. This hadith is not talking about the ranks of faith and believers.” 
Therefore, it is wrong to say, based on this hadith, that the one who removes 


' Recorded by Abu Dawood and al-Tabaraani. According to al-Hilaali (Eegaadh, p. 456), it is 
hasan. 

2 Quoted in al-Masood, p. 34. 

? Some of the commentators on this hadith, such as ibn Daqeeq al-Eid (Sharh, p. 90) and al- 
Haitami (Fath, p. 247), noted that in other narrations of this hadith, the final words are, “That is 
the weakest of faith and beyond that there is not even a mustard’s seed [weight of faith].” 
However, it seems, Allah knows best, that they are referring to a different hadith (which was also 
quoted in the commentary above) and not this particular hadith. It is certain that the reports of 
this hadith as recorded by Muslim, Abu Dawood, ibn Maajah and Ahmad do not have those 
additional words at the ending of the hadith. 

^ Al-Bugha and Mistu, p. 266. 

? Similarly, both ibn Rajab (Jaami, vol. 2, pp. 253-254) and Sultaan (p. 295) wrote to the effect, 
*The one who has the ability to do something and does it is better than the one who does not 
have the ability to do it. The woman, for example, is excused from praying during her menses, 
however, the Prophet considered that a shortcoming of theirs in the religion." 
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evil by his hand is at a higher level of faith than the one who removes it by his 
tongue and so forth. 

The reason this interpretation may not be proper is that the strength or 
virtue of one's faith, in general, is not tied into what one is capable of 
performing. If one is not capable of performing a specific deed, it does not 
mean that his faith is less than the faith of the one who can perform that deed. 
Indeed, his faith may be much stronger but that deed may simply not be 
available to him. However, he may have a sincerer intention and stronger will 
to perform that deed if he were given the opportunity to do so. Hence, he will 
be rewarded according to that intention and will. 

Therefore, what is meant by faith here is actually "the effect or fruit of 
faith". In other words, faith has specific manifestations or effects. Among those 
manifestations is the objection to whatever is evil. The existence of “faith” will 
lead the person to try to remove that evil. If he can do so by his hand, he will 
do so. Otherwise, he will do so by his tongue. If he cannot even do that, then, 
the least manifestation of his faith, he will “change” that deed with his heart. 
The person’s faith may be as strong as those who change evil with their hands 
but he is simply not able to manifest his faith in the way that they are able to. 

Therefore, to understand faith here as meaning, “the manifestation of 
faith" seems to be the best interpretation. 

Al-Qaari also mentions another interpretation: These words are in 
reference to the age of weak faith. In other words, if the people as a whole of a 
specific time period are of strong faith, like during the time of the Companions, 
they would be able to remove evil by their hands or, at the very least, by their 
tongues. If the believers, though, have to resort to “changing” evil just with 
their hearts, like they have to do in the current era, this is a sign that the faith of 
the people or era itself is weak. Otherwise, they would be able to do more than 
that.’ 

Although al-Qaari’s interpretation is an interesting interpretation, it 
does not seem to be the strongest interpretation. 


The Relationship Between Faith and Eradicating Evil 


In this hadith, the Prophet (peace be upon him) has linked faith with 
eradicating evil. There is a clear and definite relationship between the two. 


! The following scholars came to similar conclusions as above: al-Nawawi, Sharh Sahih, vol. 2, 
p. 24 and Sharh Matn, p. 129; Shihaab al-Deen al-Oaraafi, al-Furoog (Beirut: Aalim al-Kitaab, 
n.d.), vol. 4, p. 256; ibn Dageeg al-Eid, Sharh, p. 90; al-Teebi, vol. 10, p. 3260; al-Haitami, 
Fath, p. 248 and al-Mudaabaghi, p. 248. In a parallel discussion, ibn Taimiya (Majmoo, vol. 28, 
p. 127) stated that each of the believers is fulfilling the acts of faith that are obligatory upon 
them. Al-Nawawi (Sharh Matn, p. 129) pointed out that the greatest manifestation of faith is to 
give up one's life as a martyr in the attempt to order good and forbid evil. 
Al-Qaari, vol. 9, p. 328. 
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This relationship has been beautifully explained by Muhammad al-Sindi who 
wrote, 


No one is going to reject munkar in the way it should be 
rejected except for the one who knows Allah in the proper 
way, knows His right, and loves Him from the depths of the 
heart. (He is also only the one] who sees that everything is in 
Allah's hand and no one other than Allah is of any concern to 
him. This is the person who, if he sees his Beloved disobeyed 
or His ruling contradicted, will stand out of jealousy and honor 
for the sake of Allah and to get closer to Him. He will rebuke 
the evildoer no matter who he may be and he will strive his 
utmost to remove that evil. The one who truly and sincerely 
loves Allah will not take disobedience to his Beloved lightly 
and he will not have the patience to witness it. And, 
furthermore, he will not love those people (who commit such 
evil]. That stance is not achieved except by those people who 
love Allah and whom He loves and who do not fear, for the 
sake of Allah, the reproach of anyone. Among those people are 
Umar ibn al-Khattaab. 


During our time’, the “jealousy” or rage for the sake of Allah 
has been lost from the hearts of the servants. The evil has 
become accepted and what is good has become rejected. The 
one who cries should cry over that disaster.” 


Those Muslims who, in the name of brotherhood, love, friendship and 
mercy, accept and give full love to Muslims “as they are” and do not even 
consider removing the evil that they see around them are either lacking in their 
faith or have a great misunderstanding of what faith is all about. In reality, they 
give a preference to the feelings and wants of those Muslims over what Allah 
has commanded in the Quran. Obviously, in the heart of a true believer, Allah 
comes first. Acting in a way that is offensive or disliked to Allah can never be 
accepted or approved by the heart that is filled with faith. 


The Negative Results of Not Repelling Evil 


Before concluding the discussion of this hadith, it is important to note 
some of the results of not applying this hadith. In other words, what will 
happen if Muslims see evil and they do not repel it according to their abilities? 
This is a very important question. The Quran replies to this question to some 
extent and the Prophet (peace be upon him) also touched upon it in a number of 
hadith. 


! AI-Sindi died in the year 1163 A.H., so he lived about three centuries ago. 
2 Al-Sindi, Sharh al-Arbaeen, p. 105. 
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Not eradicating evil has been a source of cursing by the prophets. Allah 
Says, 


AI IA ДЕ utr an te Vie ai 2 
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“Those among the Tribes of Israel who kwaa were cursed by the tongue 
of David and Jesus son of Mary. That was because they disobeyed and were 
ever transgressing beyond bounds. They used not to forbid one another from 
the wrong which they committed. Vile indeed was what they used to do” (al- 
Maaidah 78-79). 
Allah also says in the Оша 
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“And fear the affliction and trial which affects not in particular (only) those of 
you who do wrong and know that Allah is severe in punishment” (al-Anfaal 
25). It is narrated that the Companion ibn Abbas explained this verse by saying 
that Allah has ordered the believers not to accept any evil in their presence 
without working to remove it. Otherwise, Allah will afflict them with a general 
punishment. Ibn Katheer called this explanation, “very good.” 

Surah ali-Imraan verses 104-105 reads, 


225 m WADI ni z 214) с. 3; 
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“Let there arise out of you a party of people inviting to all that is good, 
enforcing what is right and eradicating what is evil. And it is they who are the 
successful. And be not as those who divided and differed among themselves 
after the clear proofs had come to them. It is they for whom there is an awful 
torment" (ali-Imraan 104-5). Two things should be noted about this verse. 
First, the Arabic structure of, “it is they who are the successful," implies that 
they are the only ones who will be successful. Second, as ibn Uthaimeen 
pointed out, the mentioning of division and factionalism after mentioning the 


! [bn Katheer, Tafseer, vol. 2, p. 331. Also see al-Qurtubi, vol. 8, pp. 391-392. 
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ordering of good and eradicating of evil indicates that abandoning the ordering 
of good and eradicating of evil is a cause of division and factionalism.' In other 
words, if Muslims do not stop the evil of heresies and people spreading false 
ideas about others, it will lead to division and hatred among all. 

Al-Bukhari recorded that the Prophet (peace be upon him) said, 


бы. ДЕ Ел КЎ ДЕЎ цы тіл Бай É 
ec M" et (yp ^ Vy Ы ше ә 5 pall 25% gle: [^ a AI Ц 9 44, 07 
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“The similitude of the one who fulfills Allah's command [by eradicating evil] 
and the one who falls into what Allah forbids is like a people who drew lots for 
places on a boat. Some of them got the upper level of the boat while others 
were on the lower level. Whenever the people on the lower level wanted water, 
they had to go to the people on the upper level. Therefore, they said, ‘If we 
were to make a hole in our portion we would not have to bother the people 
above us [to get water].’ If they [the people on the upper level] leave them to 
what they want to do, all of them would be destroyed. If, instead, they take 
them by their hands [and stop them from what they plan on doing], they will be 
saved and they will save all of them." 
The Prophet (peace be upon him) also said, 
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“There is no people among which evil is committed and they have the ability to 
change that but they do not change it except that Allah will soon afflict them 
with a punishment that will affect all of them.”” Another narration of the same 
hadith in Sunan Abu Dawood states, 


Ы 
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“There is no people among which evil is committed and they [the rest of them] 
are more than those who commit [the sins]...” 


> Ibn Uthaimeen, Sharh Riyaadh, vol. 4, p. 497. 
? Recorded by Abu Dawood, al-Tirmidhi and ibn Maajah. According to al-Hilaali (Eeqaadh, p. 
457), it is sahih. 
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Another hadith of the Prophet (peace be upon him) states, 


” 
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“Allah does not punish the general masses for what a specific group does until 
they see an evil in front of them and they have the ability to repel it but they do 
not repel it. When they do that, Allah punishes the particular group and the 
»1 
masses. 
Ahmad and ibn Maajah recorded that the Prophet (peace be upon him) 


said, 
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“Certainly, Allah will ask the servant on the Day of Resurrection. He will even 
ask him, ‘What kept you from repelling an evil when you saw it When Allah 
prompts the slave to understand his argument, he says, ‘O Lord, I put my hope 
in You [that is, Your forgiveness] and I had a fear of the people.” 

Finally, the abandoning of the ordering of good and eradicating of evil 
is one of the causes for a person’s supplications (dua) not to be responded to by 
Allah. Another hadith of the Prophet (peace be upon him) states, 


ка оу Di уде УДЫ i ts 
“By the One in whose hand is my soul, you must order good and forbid evil or 
Allah will soon send upon you a punishment from Himself and then you will 
supplicate to Him and He will not respond to you. 

One can see from the above that there are many factors that should 
drive a believer to ordering good and eradicating evil. These include: hoping 
for reward from Allah, fearing punishment from Allah for not doing it, love for 
Allah and love for obedience to Him, hating something for the sake of Allah 


' Recorded by Ahmad. Zuhair al-Shaaweesh and Shuaib al-Amaoot give the strong impression 
that the hadith is hasan. See their notes to al-Husain al-Baghawi, Sharh al-Sunnah (Beirut: al- 
Maktab al-Islaami, 1983), vol. 14, pp. 346-347. 

? Recorded by ibn Maajah, Ahmad and ibn Hibbaan. According to al-Hilaali (Eeqaadh, p. 457), it 
is sahih. 

3 Recorded by Ahmad and al-Tirmidhi. According to al-Albaani, it is hasan. See al-Albaani, 
Saheeh al-Jaami, vol. 2, p. 1189. 
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when His laws are violated, and having mercy and compassion for one's fellow 
Muslims by trying to take them away from acts that may lead them to Hell. If 
these points are kept in mind, it becomes very easy, Allah willing, to bear the 
hardships that often times are involved with ordering good and eradicating 
evil. 


Ordering Good and Eradicating Evil is One of the Most Important Aspects of 
the Brotherhood of Islam 


The ordering of good and eradicating of evil is not to be done for a 
person to demonstrate that he is better than others or more knowledgeable of 
Islam. Instead, it is done out of one's love for Allah and out of one's love (also 
for the sake of Allah) for his fellow believers. A believer should love for his 
brother what he loves for himself and no believer would love that he falls into 
acts that are displeasing to Allah. A believer should feel sad and hurt for his 
brothers when he sees them ignoring their obligations or falling into sins. He 
feels sad that Allah's commands are being ignored and he feels sad that his 
brethren might be leading themselves to the Hell-fire. This feeling should drive 
him to act or speak to them on their behalf, to help them as one helps a child 
who is doing something dangerous although the child has no idea of what is 
going on. 

Allah deseribes the believers in the following words, 
tta o "no SAGE uw» as?a, 
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“The believers, men and women, are helpers and supporters of one another. 
They order what is good and forbid what is evil. They also establish the prayer, 
pay the zakat and obey Allah and His messenger. These are the ones to whom 
Allah will show mercy to. Verily, Allah is All-Mighty, All-Wise” (al-Tauba 
71). In other words, a believer is a protector and close friend to his fellow 
believers. He will not be happy to see them hurting themselves. He will realize 
that it is his responsibility to do what he can to keep them from the wrong acts 
that they are doing. They are actually hurting themselves by those acts. 
However, they may also be harming the remainder of the society. It is not fair 
that individuals be allowed to do such acts that are hurting the other members 
of the brotherhood. Therefore, this feeling of brotherhood for the sake of Allah 
is one of the driving forces behind ordering good and eradicating evil. 


А 


ES 


! Cf., ibn Rajab, Jaami, vol. 2, p. 255. 
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When Muslims stop ordering good and eradicating evil when they have 
the ability to do so, it is a sign that they have lost the true brotherhood of Islam. 
This is a sign that they do not care if their brother goes to Paradise or Hell. 
This is a sign that they do not care if one brother or sister does things to harm 
the other brothers and sisters in the community. 

All of this points to the importance of ordering good and eradicating 
evil and its direct relation to faith. If one has true faith, he will order good and 
forbid evil to the best of his ability. If such ordering good and eradicating evil 
is beyond his means, then, at the very least, he will hate the evil that is going 
on around him. He will hate to see what his brothers and sisters in Islam are 
doing and he would wish that there is something that he could do about it. This 
is, as this hadith points out, the least manifestation of faith. If even this is 
absent from the person, it means he has lost every ounce of true faith. 


Other Points Related to This Hadith 


It is part of Allah’s mercy upon His servants that He does not hold them 
responsible for things which are beyond their ability or control. 

It must be realized that what is meant by “incapability” is a case where a 
person believes that most likely the results will be harmful. This might be 
based on previous experience or knowing the nature of the people that he is 
dealing with. It is not referring to cases where the person is just dreaming 
or speculating that something negative might occur while, in reality, he has 
no reason or proof to expect such a negative result. In that case, the person 
is still obliged to change the evil. It is only when he is fairly certain or has 
strong reason to believe that negative results will occur that he is then 
ехсивей.! 

If a person destroys another's belonging and that article was something for 
which there is no benefit from an Islamic perspective, such as musical 
instruments, he is not required to reimburse the owner for his damages. 
Such articles have no value to them and, thus, cannot be reimbursed. 
However, some things are evil but not completely. In other words, they 
may also contain some good to them. Al-Masood says that if a person owns 
a book, for example, and some of it is good while some of it is evil, the evil 
parts only should be removed and destroyed and the remainder of the 
person's property, the book, should not be harmed.? 

The command to order good and forbid evil is irrespective of the person 
that one is dealing with. In other words, even if one is dealing with the 
ruler of the land or a famous scholar, if he is performing an evil, he should 
be stopped from his evil or encouraged to change his ways. One must make 
sure to stop the evil in such a way that it does not lead to more evil. This is 


V pa al-Bugha and Mistu, p. 258. 
? A]-Masood, p. 24. 
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especially true with respect to the rulers and scholars. Bringing down 
scholars and religious people or exposing their small mistakes may be very 
harmful, as people may lose confidence in their religion. Similarly, overly 
criticizing rulers may lead to greater harm as civil rebellion and unrest can 
break out. However, rulers are in need of reminders and correction as much 
as any one else. This was the way established by the rightly-guided caliphs. 
Abu Bakr once said, “J have been appointed the ruler over you but I am not 
the best among you. If I do well, assist me. If I do wrong, straighten me out. 
Obey me as long as I obey Allah concerning you. If I disobey him, there is 
no obedience for me upon you.” Umar also said, “There is no good in you 
[citizens] if you do not say it [words of advice] and there is no good in us 
[rulers] if we do not accept it.” Saeed ibn Jubair said to ibn Abbas, “Should 
I order the leader what is good and keep him from evil?" He answered, “If 
you fear that he will kill you, then no." He continued asking the question 
until ibn Abbas finally said, “If you must do so, then make it between you 
and him."' Imam al-Haramain stated that if the leader was unjust and could 
not be corrected by speech, the leaders of the country, who are known as 
ahl-hill wa al-aqd, should remove him from the rule. Al-Nawawi points 
out, though, that this is to be done only if it will not lead to greater harm? 
In other words, one must do one's best to avoid bloodshed and the harming 
of the Muslim masses. 

Related to the previous point, one should also not allow one's friendship, 
closeness or need of another influence him when it comes to eradicating 
evil. If a Muslim has a close Muslim friend who is doing evil, he should try 
to stop him. He should not value his friendship more than Allah's 
command and compromise his religion for his friend. Indeed, if the other 
Muslim were a true friend, he would not put his companion into a situation 
where he has to choose between his friendship or pleasing Allah. 
Similarly, one should not allow blood relationship to affect how one views 
evil. Sometimes people remain quiet or excuse evil when it is done by their 
parents although they would never accept such evil if it were done by 
others. This is indeed a great test for the human when he sees evil coming 
from someone so close and beloved to himself. But he must decide whether 
to stand up for the sake of Allah or to forget about Allah because of his 
parents. One of the greatest trials a person faces is seeing evil from a 
person whom he is financially in need of. Many times, because of his 
financial needs, he remains silent in front of the evil that the other one 
does. That is not proper. The true sustenance comes from Allah and not 


! Quoted in al-Bugha and Mistu, p. 260. 
? See al-Bugha and Mistu, p. 260. 


3 As al-Nawawi (Sharh Saheeh, vol. 2, p. 23) wrote, “The [true] close friend and beloved of a 
man is the one who strives to build his Hereafter, even if that leads to some shortcoming in this 
world. And his enemy is the one who strives to destroy or lessen his Hereafter, even if because of 


that it may bring him some superficial benefit in this world.” 
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from that other person. By remaining silent to get some financial gain, one 
is only risking Allah’s displeasure іп the Hereafter. ' 

e Removing evil by one’s hand is not the sole right of the government nor 
does one have to take the ruler’s permission to do so. Instead, it is the right 
of every Muslim who has the ability to do so as long as it does not lead to a 
greater harm or evil.’ 

e The obligation to order good and forbid evil is not something specific for 
men only, as noted above. Women also, within their means and ability, 
must forbid evil. In particular, by their speech, they should repel evil 
among the other women, among their male relatives and among children. | 
Ahmad records in his Musnad that Aisha saw a woman wearing a garment | 
that had a shape of a cross on it. Aisha told her, *Remove that from your | 
clothing for if the Messenger of Allah (peace be upon him) saw that ona | 
garment, he would cut it off.” Aisha one time saw her brother making | 
ablution guickly to catch the prayer and she told him to complete the | 
ablution for she heard the Prophet (peace be upon him) say, “Woe to the 
heels from the fire." (Recorded by Muslim.) If they are not able to forbid | 
evil with their speech, then they must change it with their hearts, as is the 
case with men. Most likely, for women, because of the restrictions upon 
them, they will have to change evil most by their hearts only.” 

e [t is recommended to advise a person concerning his faults privately. This 
is because, in general, people respond in a much more positive fashion 
when being corrected privately and not in front of others. Imam al-Shafiee 
stated, “Whoever admonished his brother privately, he advised him and 
made him better. However, the one who admonished him publicly simply 


exposed him and shamed him.” | 





! Some people today are very keen on pointing out the evils of particular governments but when 
it comes to the evils in their friends, families and even their ownselves, they become very 
accommodating and compromising. It is as if it is all right for his friends to commit evil deeds but 
it is not all right for the governments to do it. Some even go to a strange opposite extreme. They 
will make numerous excuses for the government and will not allow anyone to criticize the 
government, but if another Muslim, even a Muslim scholar makes even the slightest mistake— 
not even an evil deed-— they will criticize him, brand him as a heretic and practically throw him 
out of the fold of Islam. Both of these two approaches described are wrong. A Muslim and a 
believer must be just. Evil is evil no matter who it comes from. It must be opposed or, at the very 
least, hated no matter who the source of the evil is. | 
? This point is discussed in detail in al-Ammaar, pp. 70-75. He makes the point that one must | 
distinguish between the person appointed by the government as an authority in ordering good and I 
eradicating evil and one who does so on a voluntary basis. The voluntary worker does not need to 

be approved or appointed by the government. 

3 Recorded by Ahmad. The meaning of the part concerning the Prophet (peace be upon him) is 

recorded in al-Bukhari. | 
“ For more on this point, see Fadhl-Ilaahi, Masooliyah al-Nisaa fi al-Amr bi-l-Maroof wa al-Nahi | 
an al-Munkar (Pakistan: Idaarah Tarjumaan al-Islaam, 1415 A.H.), passim. 

5 Quoted in Sultaan, p. 293; also quoted with slightly different wording in al-Nawawi, Sharh 

Saheeh, vol. 2, p. 23. | 
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If no one opposes evil, evil will be allowed to spread. It may spread so 
much that it dominates and takes over a society. This is one of the greatest 
problems facing the liberal societies of the West. This “liberal” approach 
and call to “freedom” must not be allowed to dominate Muslim lands. In 
the West, even if a person does not believe that another act is correct, 
under the guise of “freedom and democracy,” he has very little room to 
oppose it. It is even incorrect for him to oppose it in his heart, because that 
goes against the very foundation of freedom of thought and freedom of 
action that they claim to believe in. He must accept the deed and stand up 
for the person's right to perform the deed in the name of liberty and 
freedom. That is why, for example, one can find "Christians" standing up 
for the rights of gays and others who are acting in un-Christian like 
fashion. The right of “freedom” has become more important than ethics 
and morals. One cannot judge other's deeds but must simply accept them in 
the name of “freedom.” Unfortunately, people are trying to spread this way 
of thinking throughout the Muslim lands-— indeed, this way of thinking is 
spreading throughout the Muslim world. This way of thinking is absolutely 
unacceptable from an Islamic point of view. Any act that is defined as evil 
by the shareeah is an evil and must be opposed. It can never be accepted in 
the name of “freedom,” “democracy,” “progress,” “civilization,” or any 
other slogans it is given. These are all false and satanic plots. Evil is evil 
and must be changed by one’s hands, tongue or heart. If not, the Muslims 
are sinful and may even lose all semblance of their faith. 

Imam Ahmad said, “Ordering good and eradicating evil is like jihad. It is 
obligatory upon one person to have patience and struggle against two and 
he may not flee from those two. It is not obligatory upon him to be patient 
and face more than that. If he is able to bear the harm and is strong enough 
[so he takes on more than two people], that is best. Allah said, ‘Enjoin right 
and forbid evil and bear with patience whatever befalls you’ [Luqmaan 17]. 
If a person fears being verbally abused or having the people say something 
about him, something of that nature does not remove the obligation upon 
him.” 

Al-Bugha and Mistu point out that one must have the right intention when 
ordering good and eradicating evil. One must not do so out of love of fame 
or to have dominance or power over others. Instead, one must do so out of 
the love of Allah and hatred for seeing His laws ignored or violated. One 
must also do so as a mercy to the believers and as a kind of naseeha to 
them, which falls under the category of “for the sake of Allah.”” Although 
those comments are true for any act of worship, they probably emphasized 
this point in their discussion of this hadith because this is an area where 


! Quoted in al-Bugha and Mistu, pp. 261-262. Ibn Shibrima said something similar to that. See 


ibn Rajab, Jaami, vol. 2, p. 249. 
? Al-Bugha and Mistu, p. 266. 
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Satan easily misguides people. Ordering good and eradicating evil is an 
opportunity to display one’s knowledge and bravery for the sake of Allah. 
Hence, it is an area in which acting for show and popularity can be a | 
common disease. Therefore, every Muslim must be clear to himself as to | 
why exactly he is ordering good and eradicating evil. | 

e  Sultaan points out that the circumstances surrounding Abu Saeed's | 
narration of this hadith, in which he objected to the ruler Marwaan's | 
actions, is evidence that it is permissible to oppose the rulers with one's | 
hand. However, of course, one is not allowed to do that if it will lead to 
bloodshed or greater harm.' Ibn Rajab also states that it is allowed to spill 
the wine of the rulers or break their musical instruments. He says that if 
they order some kind of dhulm (wrong, oppression) and one has the ability 
to stop it, he should do so. All of that is permissible and does not fall under 
the category of fighting or revolting against the ruler. However, using | 
weapons to revolt against the Muslims rulers and the spilling of Muslim | 
blood is not permissible.” 

e As noted earlier, a Muslim must remain away from evil. This is part of his | 
"changing it with his heart" as referred to in this hadith. The scholars have | 
discussed the case where a person enters a place in which there is evil but | 
not specifically in the portion where he will be. For example, suppose a 
person is in a shopping mall which contains stores that sell unacceptable 
items. It seems that it is permissible for him to be in that situation as long 
as he does not enter the actual portions where the evil is existing. If a 
person is invited to a wedding party and in some portion of the party area 
there is evil but not where he is or where the food is being served and so 
forth, he may stay in that place. However, al-Sabt notes that one must 
distinguish between a person whose example is going to be followed and 
whose presence at that place may be misunderstood as accepting of that 
evil. In a case of that nature, that person should not stay at that wedding 
party. At the same time, also, avoiding the places of evil does not mean that 
one sacrifices acts that are required by the shareeah because of the 
presence of a lesser evil. For example, one must still attend the mosque 
even if the only mosque available to him is one which has decorations or 
pictures on the wall. Similarly, as has been ascribed to Imam Ahmad, if a 
person is following a funeral procession and then people start wailing or 
playing a hand-drum, one does not leave what is ordered by the shareeah 
due to that lesser evil that is present. Allah knows best.’ 

e Those “callers to Islam" today who are making everything “permissible” 
for the Muslims-— those “speakers” and others who are calling many things 
halaal even though they are clear violations of the Quran and sunnah and, 


























! Sultaan, p. 295. 
? [bn Rajab, Jaami, vol. 2, pp. 248-249. | 
3 Cf., al-Sabt, al-Amr, pp. 342-3. | 
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many times, these “callers” are aware of that fact but continue in this way 
to *make things easy for the people"— must have a shortcoming in two 
areas: in their love of Allah and in their love for their fellow Muslims. No 
one who truly and completely loves Allah can be happy when people 
follow their desires and opinions rather than what Allah has commanded. 
No one who truly loves his fellow Muslims can be happy when they follow 
opinions or acts that he knows go against the Quran and sunnah. “Calling” 
to Islam is not some type of popularity contest. It is a matter of calling 
people to the way of Allah— the way that is pleasing to Allah, which may 
not necessarily be the same path that is pleasing to the masses. 

Innovations and heresies are from the greatest evils that exist among the 
Muslims. It is obligatory to repel evil according to one's ability. Allah 
willing, there is a great reward for doing so. Imam Ahmad was once asked, 
“Who is more beloved to you, a person who fasts, prays and secludes 
himself in the mosque or a person who speaks out against the innovators?” 
He answered, “If he fasts, prays and secludes himself in the mosque, that is 
for his own personal benefit. If he speaks out against the innovators, that is 
for the benefit of the Muslims as a whole and that is preferable."' Ibn 
Taimiya argues that such actions are like a form of jihad that is meant to 
defend the religion and preserve it.” 


Summary of the Hadith 


A Muslim should never acquiesce to the presence of an evil. It is obligatory 
upon him to remove that evil whenever he has the ability to do so. 

If he can remove that evil with his hand, then he must do so. 

If he does not have the ability to remove the evil with his hand or removing 
it would lead to a greater evil, then he must try to remove the evil with his 
speech. 

If he is also not able to remove the evil with his speech, then he can only 
resort to removing the evil with his heart. That is the least manifestation of 
faith with respect to evil. 


$ Quoted in ibn Taimiya, Majmoo, vol. 28, p. 131. 
Ibid. 
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Hadith #35 
“Do Not Be Envious of One Another...” 
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On the authority of Abu Huraira (may Allah be pleased 
with him) who said: The Messenger of Allah (may Allah's 
peace and blessings be upon him) said, “Do not be envious 
of one another; do not artificially raise prices against one 
another; do not hate one another; do not turn one's back 
on each other; and do not undercut one another in business 
transactions. And be, |O) servants of Allah, brethren. A 
Muslim is the brother of a Muslim. He does not wrong him. 
He does not fail him [when he needs him]. He does not lie 
to him. And he does not show contempt for him. Piety is 
here"— and he pointed to his chest three times. *It is 
enough of evil for a person to hold his brother Muslim in 
contempt. All of a Muslim is inviolable to another Muslim: 
his blood, his wealth and his honor.” 

Recorded by Muslim. 


Selected Vocabulary 


ld - “be envious of one another,” it is in the reciprocal form 
\gaal3  - “inflate prices against one another,” see the discussion below 
19.2215 - “be angry with one another” 
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1555 - literally, “turn your back to one another” 
855 - “be,” plural 
she - "servants," plural of 3e (servant, slave") 
Ul! —-"brethren" 
АА) - *he wrongs him,” the (s at the beginning means it is the third person; the > at 
the end represents, “him” 
435) - “he abandons, forsakes him” 
456; - “he lies to him” 
eja — -"he despises him, looks down upon him" 
аё - “he points” 
eja  - “his chest” 
Aya - “times” 
ea» — - "jt suffices, it is sufficient, it is enough" 
241 - “the evil” 
Ааа - “his blood” 
АЛА - “his wealth” 
4 - “his honor” 
Takhreej 


This hadith was recorded through many different chains, with slightly 
different wordings, from Abu Huraira. This particular wording is from the 
chain of Abu Saeed, the ex-slave of Aamir ibn Kuraiz, on the authority of Abu 
Huraira.’ With this chain, it has been recorded by Muslim (as above), Ahmad, 
ibn Maajah and others. 

With different wordings, this hadith or other hadith very close to it 
have been recorded from fifteen other narrators on the authority of Abu 
Huraira. Those hadith may be found in Sahih Muslim, Sahih al-Bukhari, 
Musnad Ahmad and many other works. 

Similar hadith have also been narrated from other Companions, such as 
Abu Bakr, Anas and Waathilah. Those hadith can also be found in Sahih al- 
Bukhari, Sahih Muslim and numerous other hadith collections.” 


! Ali ibn al-Madeeni called Abu Saeed an “unknown narrator.” However, a number of narrators 
narrated hadith on his authority and his status is established. It is possible, as al-Haitami (Fath, p. 
254) stated, that what Ali ibn al-Madeeni meant by that is that Abu Saeed’s name was not known, 
only his kunyah was known. 

? Cf., ibn Muhammad, pp. 198-201. Ibn Muhammad simply mentions the chains and sources 
without giving the different texts of the hadith. Many of the different texts of the hadith may be 
found in ibn Rajab, Jaami, vol. 2, pp. 257-259. An extensive discussion of the different texts is 
found in Mashhoor Hasan Salmaan, Al-Hajr fi al-Kitaab wa al-Sunnah Au Idhaat al-Shamoo fi 
Bayaan al-Hajr al-Mamnoo wa al-Mashroo (Al-Dammam, Saudi Arabia: Daar ibn al-Qayyim, 
1989), pp. 15-25. 
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General Comments About the Hadith 


The brotherhood of Islam is not something simply theoretical or 
beyond the practical reach of humans.' Muslims have been commanded by 
Allah to treat each other as brethren. At the same time, though, Allah has 
guided Muslims to specific acts that engenders love and brotherhood. He has 
also prohibited Muslims specific acts that would injure that brotherhood in any 
fashion. This particular hadith is one very important example in which the 
steps to attaining true brotherhood are delineated by the Prophet (peace be 
upon him). If the Muslims were to apply the sublime teachings of this hadith, 
there would be a great change and improvement in their interrelationships and 
love for one another. 


About the Narrator: Abu Huraira 


Abu Huraira is discussed in the commentary to Hadith Number 9. 
*Do not be envious of one another" 


The Definition of Hasad 


The word translated here as “envy” is al-hasad (.4—!'). Ibn Rajab states 
that hasad is something that is firmly embedded in the nature of man. It is 
where a person hates to see anyone else being superior or better off than him. 
That is all that ibn Rajab states as a definition of hasad. His definition is 
definitely not sufficient. The meaning of hasad is more general than what ibn 
Rajab stated. 

Ibn al-Qayyim and al-Qaasimi, in his abridgment of al-Ghazzaali’s 
Ihyaa Uloom al-Deen, have defined hasad as disliking a bounty that another 
has received and wishing that the other person would lose that bounty? Al- 
Bugha and Mistu as well as Abdul Maalik al-Qaasim define it simply as the 
wishing that another person would lose a bounty that he possesses. Al-Haitami 


! Marxist, Maoist and other philosophies try to create a “new man” who will give freely of 
worldly wealth to his brother humans. However, those man-made philosophies cannot possibly 
completely understand the true nature of man. Hence, they failed miserably in their attempts. 
Islam alone, coming from the Creator, contains the teachings necessary to lead to a true 
brotherhood of humans. 

? [bn Rajab, Jaami, vol. 2, p. 260. 

? [bn al-Qayyim's statement may be found in Ali al-Saalihi, vol. 6, p. 525; Muhammad Jamaal al- 
Deen al-Qaasimi, Mauidhat al-Mumineen min Ihyaa Uloom al-Deen (Beirut: Daar al-Nafaais, 
1994), p. 322. 

А Al-Bugha and Mistu, p. 270; Abdul-Maalik al-Qaasim, al-Hasad (Riyadh: Daar al-Qaasim, 
1418 A.H.), p. 4. However, on page 6, al-Qaasim gives the same definition as quoted from al- 
Qaasimi. 
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defines hasad as a person wishing that another's bounty would be lost and 
wishing that he would get it himself.' 

It seems that hasad is inclusive of a number of cases, some being 
worse in degree than others. It includes the case where a person dislikes that 
Allah should bestow a bounty upon somebody else, even if he himself has more 
of that same bounty. For example, Allah may have blessed a certain individual 
with a large amount of knowledge yet, at the same time, he hates it when Allah 
bestows any amount of knowledge upon others. This is hasad. It is not 
necessary that the person wishes that the bounty be removed from the other 
person or that he himself receives that bounty. It is sufficient to constitute 
hasad that he hates that the other person has even received the blessing in the 
first place? 


The Evils of Hasad 


This disease of the heart and the sin which is known as hasad was one 
of the first sins ever committed. It was one of the main things that drove Satan 
away from his Lord. In fact, two aspects drove Satan to the horrendous 
situation that he is in today: pride and envy. Both of these terrible diseases are 
touched upon in this hadith of the Prophet (peace be upon him). 

Satan was jealous and envious of Adam because of all of the special 
blessings that Allah gave Adam, including the fact that the angels and others at 
that time were ordered to prostrate to Adam and the fact that Adam was given 
knowledge that Satan was not given. Satan's response was the classic response 
of envy and arrogance. He felt that he was better than Adam and did not feel 
that Allah was right in giving such bounties to Adam. The following Quranic 
verse describes oe of the EN 
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"[Allah] said, *What kept you from prostrating when I ordered you?' He said, 
‘I am better than him. You created me from fire and You created him from 
clay?" (al-Araaf 12). 

In addition, the people with whom Allah is displeased and those who 
have gone astray, the Jews and the Christians, are people of hasad. Hence, any 
time a Muslim has this characteristic, he is taking on one of the characteristics 
of the people whom Allah despises. Allah says in the Quran, 


* Al-Haitami, Fath, p. 249. 
? Cf, ibn Uthaimeen, Sharh Riyaadh, vol. 4, p. 703. 
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*Many of the People of the Book wish that they could turn you away as 
disbelievers after you have believed, out of envy from their own selves, even 
after the truth has been made clear to them” (al-Bagara 109). And another 
verse about the Jews and SIA reads, 


Ripe ee 


“Or do they envy men out of what Allah has given them of His bounty?” (al- 
Nisaa 54). 

When hasad spreads among a people, it is very destructive. It strikes at 
the very core of the love and compassion that believers should have toward one 
another. The Prophet (peace be upon him) said concerning hasad, 


5 f N axe n GEN Ал 5 «сіз eM 45,555 
ылу 52 04 PU S e М Ы СА ЖМ 
| aif SU aus OE Su Sit iles eua s ut ule ie 


s pta 
“Creeping upon you is the disease of the peoples before you: envy and hatred. 
And the hatred is the thing that shaves. I do not say it shaves hair, but it shaves 
the religion. By the One in whose hand is my soul— or he said: by the One in 
whose hand is the soul of Muhammad— you will not enter Paradise until you 
believe. And you do not believe until you love one another. Certainly, let me 
inform you of that which will establish such for you: spreading the greetings 
(of peace) among yourselves.” 
According to ibn Taimiya, hasad is always accompanied by hatred. 
This is one of the evils of hasad. First the person is envious of the other person. 
After some time, this envy develops into hatred.’ Hatred toward other Muslims, 
as shown in this hadith, is also to be avoided. 
Hasad may definitely lead to the breaking up of a Muslim community. 
This is because, in many cases, hasad is acted upon. In other words, the person 
hates the bounties others have received and he actively works to remove such 


! Recorded by Ahmad, with the above wording, and by al-Tirmidhi. After a lengthy discussion, 
al-Hilaali concludes that the hadith is hasan. See al-Hilaali, Eeqaadh, pp. 470-471. 

Ibn Taimiya, Majmoo, vol. 10, p. 127. Also see Ali al-Duhaami, Al-Hath ala Salaamah al-Sadr 
(Riyadh: Daar al-Watn, 1416 A.H.), pp. 38-39. 
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bounties. For example, suppose someone wanted to be the Imam of a mosque 
but instead that job was given to somebody else. Now out of envy, the first 
person cannot stand that the other person got the job and he begins to do 
whatever he can to remove that other person from his position— even if he 
himself is not going to get that position. He begins to talk bad about the new 
Imam. He starts getting a group of people behind him who criticize everything 
the Imam does. Soon the whole community is split and fighting over the Imam 
and whether or not he should be kept in his position. This kind of action occurs 
in many circumstances, not just with the position of Imam. This is one of the 
ways by which hasad can truly destroy a community and lead to hatred among 
the Muslims.' 

Allah has shown in the Quran how hasad can even penetrate what is 
recognized as one of the strongest bonds in this world, the blood relationship. 
Yes, hasad can even pit one blood brother against another. That demonstrates 
how dangerous and damaging this disease is. Allah shows two very clear 
examples of this nature in the Quran. About the two sons of Adam, Allah says, 
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“And recite to them the story of the two sons of Adam (Cain and Abel) in truth. 
When each of them offered a sacrifice [to Allah], it was accepted from one of 
them but not from the other. The latter said to the former, ‘I will surely kill 
уои.’ The former said, ‘Verily, Allah accepts only from those who are pious. If 
you do stretch your hand to kill me, I shall never stretch my hand out to kill 
you, for I fear Allah, the Lord of the Worlds. Verily, I intend to let you draw 


! Power and leadership are great trials from Allah. They are many times the downfall of otherwise 
righteous people. Some people want all the Islamic activity to be under their control and 
leadership. If others in the same community, not directly under their guidance, are doing some 
good work, they are not happy about it because they want all the good work to come from only 
themselves. Therefore, they start talking about the others and depreciating their good work. They 
claim that they are going against the “unity of the community” by not doing their good work 
under their leadership and control. This is a great disease that has afflicted many of the Muslim 
communities of the West. It must be recognized and cured by realizing that it is part of the evil 
hasad that the Prophet (peace be upon him) has warned about. 
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my sin on yourself as well as yours. Then you will be one of the dwellers of the 
Fire, and that is the recompense of the wrongdoers.' So the soul of the other 
encouraged him and made fair-seeming to him the murder of his brother. So he 
murdered him and became one of the losers" (al-Maaidah 27-30). As ibn 
Katheer pointed out, it was mostly his envy for his brother, that his brother's 
sacrifice was accepted and his was not, that led him to that grievous deed of 
killing his own blood brother.' 

Allah also recounts the story of the brothers of Yusuf. They were also 
jealous and envious of their father’s love for Yusuf. Therefore, they also 
plotted to do away with their own blood brother. Allah says, 
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“When they (the brothers of Yusuf) said, “Truly, Yusuf and his brother are 
dearer to our father than we, while we are a strong group. Really, our father is 
in a plain error. Kill Yusuf or cast him out to some [other] land, so that the 
favor of our father may be given to you alone, and after that you will be 
righteous folk.” One from among them said, ‘Kill not Yusuf, but if you must do 
something, throw him down to the bottom of a well. He will be picked up by 
some caravan of travelers’” (Yoosuf 8-10). 

Hasad is a sign that a person’s soul is evil and is far away from the 
level of imaan that it should achieve. The true believer must love for his 
brother what he loves for himself. He should be happy when his brother is 
blessed with something. This is virtually the exact opposite of hasad. In the 
case of hasad, one wishes for the things that Allah has bestowed upon others, 
while Allah has stated, 


“ 
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“And wish not for the things in which Allah has made some of you to excel 
others. For men there is reward for what they have earned, and for women is 


! Ibn Katheer, Tafseer, vol. 2, p. 50. 
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reward for what they have eamed. And ask Allah of His bounty. Surely, Allah 
is ever all-knower of everything” (al-Nisaa 32). 

Hasad is a kind of opposition or discontent with what Allah has 
decreed. After all, it is Allah who bestowed that bounty upon that other person. 
If a person dislikes what another person has received, then, in reality, he is 
showing his dislike for what Allah has decreed.' When he gets to that point, as 
ibn Uthaimeen stated, he is putting his religion into a dangerous and precarious 
position. He is practically declaring himself a better decision maker than 
Allah.” 

Furthermore, the jealous person does not know why Allah has 
bestowed that blessing on the other person. Some people get jealous because 
they see people lying or cheating and then getting what they desire of this 
world. However, those “bounties” that Allah has given them may simply be the 
source of their own destruction— Allah gives them bounties and they continue 
to disobey Allah by lying, cheating and so forth. Therefore, their punishment 
will be much greater. Obviously, there is no reason to be jealous of such 
worldly gains whatsoever. One must leave the decrees and the decisions of this 
world to Allah and accept whatever Allah has decreed, for Allah is the All- 
Knowing, the Just, and the Merciful. 

Furthermore, the person cannot change what Allah has decreed. In 
essence, he is fighting a losing battle. He cannot remove that blessing from the 
other person unless Allah decrees such a thing. However, it was Allah that 
decreed that the other person should receive that blessing. All his anxiety and 
stress will be in vain as everything is according to Allah's decree and Allah 
blesses whomsoever He wills. 

Hasad also entails a number of negative psychological effects upon the 
jealous or envious person. As ibn Uthaimeen pointed out, the jealous person 
may always be in a state of anger and discontent over the bounties that others 
receive. This is because there is no limit to the number of bounties that Allah 
bestows upon others. The person may drive himself crazy or even kill himself 


! Allah has delegated specific roles for Muslim males and females. Especially in this day and age, 
with the advent of the feminist movement, many Muslim women seem to be jealous and envious 
of the role that Islam has given to men. Many of them do not seem to be happy that, in general, it 
is the man who is out in the workplace while the woman is at home (or, as some of them say, 
“Stuck at home with the children” while they want to “be like the men”). Many of them do not 
seem to be happy that the man has been given the responsibility of being the head of the 
household. They do not accept the fact that it is the husband’s job to provide for and maintain the 
family, as well as lead the family. Such women must be careful because they must consider who 
their anger is directed to. Is it not Allah who created them as women instead of men? Is it not 
Allah who legislated the rights and responsibilities of both sexes? Do these women not think that 
Allah has done that based on wisdom and that Allah is merciful to all of His servants, male and 
female? However, what is important, and what is often times missing, is for the wife to be treated 
properly and correctly according to Islamic teachings. 
Ibn Uthaimeen, Sharh Riyaadh, vol. 4, p. 704. 
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if he always looks at the bounties others receive and he cannot live with them 
receiving such bounties.' 

When one realizes all of the negative aspects of hasad and how it is 
clearly a sign that there is something wrong in a person's heart, especially a 
person who claims to be a Muslim or a believer, it is not surprising to know 
that, in reality, hasad and imaan cannot coexist in one heart. The Messenger of 
Allah (peace be upon him) said, 
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“Imaan and hasad do not gather together іп the heart of a slave [of Allah]. 


A Sign That One has the Disease of Hasad 


According to ibn Uthaimeen, one of the strong signs that a person is 
inflicted with the disease of hasad is that he always tries to conceal the virtues 
and goodness of others. He does not like it when others talk about the good that 
a person has done. He remains silent and pretends like he does not know of the 
good that the other one has done.’ A true believer who is free of hasad likes it 
when good things are said about others and when the good deeds of others are 
appreciated and spoken about. He, himself, when he speaks about others 
always speaks about their good aspects and the wonderful bounties that Allah 
has bestowed on them. He has no envy in his heart for what Allah has 
bestowed upon the others and, therefore, he spreads that good news to others.” 

This sign that ibn Uthaimeen has explicitly mentioned should be 
considered a type of subtle sign that people may not notice in themselves. They 
must take note of this sign and repel it as quickly as possible as it is a stepping 
stone to the greater forms of hasad. 


The Different Categories of People with Respect to Hasad 


With respect to that feeling of hasad, people can be divided into the 
following categories: 

(1) There are some people who actively work to remove that bounty 
from the other person, without necessarily destroying the bounty itself. By their 
speech and their actions they will wrongly do whatever they can to bring an 
end to the other person’s blessing from Allah. 


! Cf., ibn Uthaimeen, Sharh Riyaadh, vol. 4, p. 704. 

? Recorded by al-Nasaai. According to al-Albaani, it is sahih. See al-Albaani, Saheeh al-Jaami, 
vol. 2, p. 1262. 

? Al-Duhaami points out that hasad is one of the greatest causes of backbiting. Not only does the 
person remain silent as to the other's good points, out of envy and hatred, he tries to put down 
the other person. See al-Duhaami, p. 39. 

^ [bn Uthaimeen, Sharh Riyaadh, vol. 4, p. 707. 
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(2) There are others who do not just seek to remove that bounty from 
the other person, but they also work to get the bounty for themselves. 

(3) The worst are those who simply wish to destroy the bounty, 
regardless of whether they themselves get it or if it is simply destroyed. They 
only want to destroy that blessing because it was not given to them in the first 
place. 

(4) There are those who cannot remove the feeling of envy from their 
souls. They cannot control it but they do not like it and wish they could remove 
it. Those people, Allah willing, are not sinful for their state that they cannot 
control. According to ibn al-Qayyim, the evil of hasad comes about when the 
person acts upon his hasad, even if just in his heart. This is why Allah guides 
the Muslims not to simply seek refuge of the envious one, but to seek refuge of 
the envious one when he is being envious. Allah says, 


dS uis 


“From the evil of the envious one when he envies" (al-Falaq 5).! 

(5) There are also those who, although they do not act upon their 
hasad, willingly have thoughts of envy, are pleased with them and continue to 
think in such a manner while putting up no resistance to such evil thoughts as 
removing blessings from one's brother. This person is like a person who is 
dead set upon committing a sin. There is a difference of opinion among the 
scholars concerning whether this kind of person is a sinner or not? Al-Haitami 
says that such a person is definitely a sinner.’ Ibn Rajab, furthermore, points 
out that such a person is rarely safe from doing some wrong act against his 
brother out of spite and envy. Therefore, in the end, he may definitely become 
sinful in action, without question." 

(6) Another group of people recognize the hasad that exists within 
them. They do their best to remove that hasad from themselves and to treat the 
one they are envious of in the best possible fashion. They pray for the person; 
they tell others of his goodness and of the bounties that Allah has bestowed 
upon him. They remove that hasad to the extent that they love their Muslim 
brother and they love that Allah has blessed him and bestowed His bounties 
upon him. This category of people are among the people of the highest level of 
faith, they love for their brothers what they love for themselves.? 


! Quoted in al-Saalihi, vol. 6, p. 529. 

? The discussion concerning that nature of the act will be taken up in greater detail in the 
commentary to Hadith Number 37. 

3 Al-Haitami, Fath, p. 249. 

^ [bn Rajab, Jaami, vol. 2, p. 262. 

* [bn Rajab, Jaami, vol. 2, p. 263. 
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Allah’s Pleasure with One Who Frees Himself from Hasad 


The following hadith demonstrates Allah’s great pleasure with the one 
who frees himself from the disease of hasad. Imam Ahmad records in his 
Musnad that on three consecutive occasions the Prophet (peace be upon him) 
stated that the Companions were about to see a man from the inhabitants of 
Paradise. On each occasion, the same man entered upon them. Therefore, 
Abdullah ibn Amr decided to spend some time with that man to see what was 
the key to his being one of the people of Paradise. He told the man that he had 
a dispute with his father and vowed not to stay with him for three days. He 
asked the man if he would host him for three days. The man replied positively. 
During the three days, Abdullah did not notice anything special about his 
deeds; in particular, he did not even find him performing the late-night prayers. 
At the end of the three days, Abdullah was somewhat belittling to himself the 
man’s actions. Therefore, he told the man what happened, that he did not 
actually argue with his father but that the Prophet (peace be upon him) had 
stated that he was a man from Paradise. So he asked him what must be the 
secret of the matter. The man told him, “All that I do is what you have seen.” 
Then when Abdullah turned away, he called him back and said, “There is 
nothing other than what you have seen— but also I find in my soul no act of 
deception toward any Muslim nor do I have envy toward anyone for the 
blessings that Allah has bestowed upon him." Abdullah said, “This is what 
makes you reach [Paradise]."' 


How to Free Oneself of the Disease or Effects of Hasad 


The disease of hasad is very dangerous for one’s religion and feelings 
of brotherhood. If a person has such a disease, he should do what he can to 
remove it. Taataay has suggested the following steps to help remove hasad 
from one’s heart: 

(1) The person should remind himself of the evil effects of hasad, both 
with respect to this life and the Hereafter. When he sees how it hurts his 
friendship and interaction with others—- how he cannot even approach them 
with a clean heart— he should realize that he is the person who is losing. When 
he thinks about how displeasing this quality is to Allah, that should also move 
him to try to purify himself from this disease. 

(2) If the feeling of hasad comes to him, he should do whatever he can 
to repel it, whether that implies reading the Quran, performing a prayer and so 
forth. 


' Recorded by Ahmad. Sultaan says that according to al-Albaani, it is hasan. See Sultaan, p. 302. 
According to al-Haithami, the narrators in Ahmad’s chain are narrators found in the Sahih 
collections. That is definitely the case and the hadith looks authentic. It also has supporting 
evidence in narrations by al-Bazzaar. See al-Darweesh, Bughyat al-Raaid, vol. 8, pp. 150-151; 
al-Haithami, Kashf al-Astaar, vol. 2, pp. 409-410; al-Banna, vol. 19, p. 237. 


1033 








Commentary on the Forty Hadith of al-Nawawi 


(3) At the very least, he should realize that if he does not act upon his 
hasad and limits it to just a thought in his mind that he cannot fight off, he may 
still remain sinless. Therefore, he must do whatever he can to keep himself 
from acting upon his feelings of hasad. Indeed, on the contrary, he should 
improve his actions toward the one that he has such feelings for. In this way, he 
might even eam Allah's pleasure.! 

(4) In addition, the person should realize that the true bounties are the 
bounties of the Hereafter and not the bounties of this world. If he concentrates 
on those and works to achieve those, he will be preoccupied with greater 
bounties and he will not worry about what others are receiving of this world. 


How to Behave Toward Those who CommitHasad 


This hadith is a very important hadith concerning the relationship 
between believers. In this portion of the hadith, the Prophet (peace be upon 
him) stated that Muslims should not be envious toward one another. There are 
some steps that can be taken when envy does appear. These steps can protect 
the person from the envy of others and may also help in removing that envy 
from society.’ 

When a person is afflicted and hurt by the envy of others, he should 
take the following steps: 

(1) The person himself should repent to Allah and ask forgiveness for 
his own sins. In general, one’s opponents and enemies will not get the better of 
him except due to the sins that he himself has committed. Allah says, 

5 ә pe ok Aa - п 6 
PS Ux ЭХЫ а ай о ema Us 
“And whatever misfortune befalls you, it is because of what your hands have 

earned. And He pardons much” (al-Shoora 30). 

(2) The person should put his trust in Allah. Whenever a person puts 
his trust in Allah, Allah suffices for him. 

(3) He should seek refuge in Allah from the evil of the envious person. 
He should supplicate to and seek refuge in Allah as found in the next to last 
soorah of the Quran, 


^tt к e v € 4 
AL lol ba 
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“From the evil of the envious one when he envies” (al-Falag 5). 

(4) He should be just toward the envious one. He should not wrong the 
envious one and go beyond what is right in such a case. 

(5) He should try to be nice and compassionate to the envious one. 
Envy is strongly related to hatred. When the envied one is very nice to the 


b Gf. Taataay, p. 296. 
? A lengthier discussion of this topic by ibn al-Qayyim can be found in al-Saalihi, vol. 6, pp. 531- 
539. He gives ten causes that can save oneself from the evil of hasad. 


1034 


Hadith #35: “Do not be envious of one another...” 


envious person, the feeling of hatred and jealousy is slowly but surely 
removed, by the will of Allah. 


What is Not Considered Hasad 


To compete with one another in acts of righteousness and getting 
closer to Allah is not an aspect of the disease of hasad. This, in fact, is a 
praised action as everyone should be striving their best to do what is pleasing 
to Allah. Allah has said, 
^ 7 


“And for this let those who want to strive — (al-Mutaffifeen 26). 

There are two important keys to this type of "healthy competition". 
The first key is that one wishes he has goodness and even excels other in 
goodness while, at the same time, he does not mind if others have the same 
goodness. In other words, there is no jealousy or envy involved. He is not 
hoping to remove what others have received nor does it make him unhappy that 
others have received such good. Indeed, if he is a true believer, he will be 
competing with others to please Allah while, at the same time, he will love that 
his brother is also doing what is pleasing to Allah. 

The second key is that the competition is with respect to the Hereafter 
and not for the matters of this world. Competition with respect to this world is 
Меир: Allah has referred to such people i int the Quran, 
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“So he [Korah] went forth before his people in his pomp and luxury. Those 
who were desirous of the life of this world said, ‘Ah, if only we had the like of 
what Korah has been given. Verily, he is the owner of a great fortune.’ But 
those who had been given [religious] knowledge said, ‘Woe to you! The 
reward of Allah [in the Hereafter] is better for those who believe and do 
righteous deeds. And none shall attain this [reward] except those who are 
patient [in following the truth]’” (а/-Оазаз 79-80). 

Related to this topic, there is a hadith of the Prophet (peace be upon 
him) which may cause some confusion. It states, 
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“There is to be no hasad except with respect to two: a person to whom Allah 
has given wealth and he uses it up for the purposes of truth. And another man 
whom Allah has given wisdom and judges by it and teaches it.” (Recorded by 
al-Bukhari.) In this hadith, though, the meaning of hasad is actually al-ghabtah 
abha (where one wishes for what another has but does not wish that the 


blessing be removed from the other person). The word hasad has been used as 
a type of metaphor.' 


“Do not artificially raise prices against one another” 


In this hadith, the Prophet (peace be upon him) stated that one should 
not commit al-najash (>=). Many scholars interpret it in the specific sense of 
al-najash in business dealings. This is where a person, neither the buyer nor the 
seller, bids up the price of an item. That person has no intention whatsoever of 
buying the item. He is either trying to raise the price in order to help the seller 
or he is doing it simply to hurt the buyer. The reason for its prohibition and its 
mention in this hadith seem to be clear. Instead of wishing for what is best for 
one’s brother, one intentionally performs an act that is going to hurt him by 
robbing him of some of his wealth. This, obviously, injures the love and 
brotherhood that should exist among Muslims. 

Ibn Abdul Barr stated that there is agreement that whoever knowingly 
performed such an act is a sinner.” 

There is a difference of agreement among the scholars concerning a 
final sale whose price was driven up by someone not actually interested in 
buying the item. One narration from Ahmad states that such a sale is null and 
void. Others say that if the one who bid up the price was the seller or someone 
working in concert with the seller, then the sale is null and void. This is 
because one of the parties of the transaction himself was involved in the illegal 
act. However, if a third party independently drove up the price, then the sale is 
not nullified. This is one opinion that has been attributed to al-Shafi’ee. Again, 
as long as the seller was not among the guilty parties, there is no problem with 
the sale itself. 

The majority of the jurists are of the opinion that the sale is valid 
regardless of whether the price was artificially bid up and regardless of who 
bid up the price. This opinion has been attributed to Abu Hanifah, Malik, al- 
Shafi’ee (a second attribution) and Ahmad. In other words, although the one 
who artificially drove up the price is a sinner— be he the seller, one working 


! Cf., ibn Rajab, Jaami, vol. 2, p. 262. 
2 Quoted in ibn Rajab, Jaami, vol. 2, p. 263. 
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for the seller or a completely independent third party— the sale is still valid 
and enforceable. 

The argument of these scholars is that as long as the essential aspects 
of a business transaction are met and the necessary qualities of the transaction 
are not violated, the transaction is going to be a valid transaction. In other 
words, if a problem occurs with an aspect that is not essential to the transaction 
itself, which is the case here where a third party drives up the price but the 
buyer still accepted the higher price, the transaction is not considered null and 
void— even if something improper took place.! 

However, Ahmad and Malik give the buyer the opportunity to cancel 
the transaction if he was not aware of what was going on and if the increase in 
the price was a relatively great one. Malik and some of the followers of Ahmad 
set such a limit at one-third of the price. If the price had been driven up by 
33%, the buyer has the right to cancel the transaction or, if he wishes, he may 
keep what he purchased. 

Ibn Uthaimeen states that there are three cases wherein one bids up the 
price of something. The first case is the prohibited case of najash, where one 
bids up the price although he has no intention to actually buy the item. The 
second case is where the person feels that something is being sold at a cheap 
price and he is willing to buy it for more than that. Therefore, he gives a higher 
bid. However, if the bidding continues and goes above what he would be 
interested in paying for the item, he stops his bidding. There is nothing wrong 
with this type of action. The third case is where he has an overriding interest in 
buying the item and, therefore, he continues to bid up the price until he outbids 
everyone else and buys the item. There is nothing wrong with this type of 
behavior either.? 


A Second Interpretation 


A second interpretation for this statement of the Prophet (peace be 
upon him) is a much more general interpretation, not restricted to artificially 
increasing the price in a business sale. Lexically speaking, the root of the word 
najash implies, *he concealed himself" as in hunting game? In fact, it is from 
that root that the above artificial or deceitful increase of prices is called najash. 

In this general understanding, the Prophet (peace be upon him) was 
saying, “Do not cheat, plot against or deceive one another.” In other words, one 
should not try to bring about, through underhanded or deceptive means, any 
kind of harm to another Muslim. This includes every type of business 
transaction in which the seller knows that the buyer is going to be harmed or is 


! C£, al-Haitami, Fath, p. 250. 

? Cf, ibn Rajab, Jaami, vol. 2, pp. 263-264. 

3 Cf., ibn Uthaimeen, Sharh Riyaadh, vol. 4, pp. 708-709. 
^ Cf., Lane, vol. 2, p. 2771. 


1037 





Commentary on the Forty Hadith of al-Nawawi 


being deceived in some manner. This kind of behavior is not allowed in general 
but it is particularly not allowed when dealing with one’s brother Muslim. 


“Do not hate one another” 


Muslims are prohibited from hating each other for any sake other than 
for the sake of Allah. Muslims are not allowed to hate each other simply due to 
their own personal desires. A Muslim also cannot hate another Muslim simply 
because he is from a particular country or his skin is of a particular color and 
so forth. All of that type of hatred is forbidden and goes against the 
brotherhood that Allah wants from His servants. Brothers should love each 
other and not hate each other. 

It is clear from the Quran that one of the greatest blessings that Allah 
gives to the believers is the togetherness and love of the brotherhood of Islam. 
This is a very special bond. Allah brings the hearts of true believers together in 
a way that is superior and stronger than any other bond of this world. If the 
Muslims lose that feeling of brotherhood and strong bond of faith, they have 
lost a very important bounty. 

milan says in the Cupan, 
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* And remember Allah's favor upon you. You were enemies one to another but 
He joined your hearts together, so that, by His grace, you became brethren. 
And you were on a brink of a pit of fire and He saved you from it" (ali-Imraan 
103). Allah also says, 
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“And He has united their [the believers’] hearts. If you [O Muhammad] had 
spent all that is in the earth, you could not have united their hearts. But it is 
Allah who has united them. Certainly, He is All-Mighty, All-Wise” (al-Anfaal 
63). 

One should never undervalue the importance of loving one another. In 
another hadith, the Prophet (peace be upon him) said, 


! Cf., ibn Rajab, Jaami, vol. 2, p. 264. 
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“You will not enter Paradise until you believe. And you will not believe until 
you love one another. Certainly, I shall guide you to something that, if you do 
it, you will love one another: Spread the greetings (of peace) among 
yourselves." (Recorded by Muslim.) 

Muslims are not allowed to hate each other. Therefore, they must also 
avoid any and all acts that may lead to them hating each other. They must show 
respect to each other and treat each other fairly. If they do not do so, they will 
begin to hate each other, which is prohibited in this hadith. Following all of the 
teachings of this hadith is a great step that will remove hatred and anger from 
among the Muslims. 

Those who interact with each other a lot especially have to be careful 
about this matter. The more one deals with another, the easier it is to 
inadvertently do some things to get the other person upset. Furthermore, the 
more one deals with another, he may discover more characteristics about the 
other person that are not that pleasing. He should do his best to be patient and 
overlook a person's small mistakes or poor qualities and concentrate on his 
good deeds or good qualities. This is especially true with respect to a husband 
and wife, who have to deal with each other on a regular basis. The Prophet 
(peace be upon him) stated, 


1 o up, Ul Qao S OL RU cure Say 
“A believing man should not hate a believing woman. If he dislikes one 
characteristic in her, he is pleased with another.” (Recorded by Muslim.) 

Islam has taken the means to improve love among the believers, such 
as spreading the greetings of peace among them. It has also forbidden those 
acts that may lead to enmity and hatred among its adherents. For example, 
Allah has forbidden alcohol and gambling. Allah makes it clear that those are 
from the tools that Satan uses to cause hatred and enmity among humans. Allah 
says, 
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"Satan wants only to excite enmity and hatred among you with intoxicants and 


gambling, and to hinder you from the remembrance of Allah and from the 
prayer. So, will you not then abstain?” (al-Maaidah 91). 
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In the same way, Allah prohibits backbiting and tale-spreading and 
praises those who try to make peace and reconciliation among brothers and 
believers, as has been discussed under an earlier hadith. This is all part and 
parcel of the overall picture by which the teachings of Islam bring the hearts of 
the believers together and form a real— not theoretical— and strong 
brotherhood. 


When is Hatred among Muslims Permissible? 


This hadith of the Prophet (peace be upon him) does not mean that 
hatred, even among Muslims, is never permitted. One must do one's best to 
avoid hatred based on personal interests and motives. However, one must still 
love and hate for the sake of Allah. Indeed, this is one of the most important 
aspects of faith. As the Prophet (peace be upon him) stated, 


2 
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“The one who loves for the sake of Allah, hates for the sake of Allah, gives for 
the sake of Allah and withholds for the sake of Allah has completed the faith.” 

In other words, if another Muslim commits some evil, then he should 
be hated for that evil. He is not hated completely, because he is still a Muslim 
and has some goodness in him, but he is hated to the extent of the evil that he 
commits. Similarly, when he does good deeds, he is loved for the good deeds 
that he does although overall he may have a lot of evil in him. 

Some people ask: How is it possible to hate and love something or 
somebody at the same time? Ibn Uthaimeen responded to this question by 
giving the example of a medicine that smells and tastes bad. The person hates 
the medicine because of its taste but he likes it because he believes that, in the 
long run, it is going to be very good and helpful for him. Hence, he has 
combined both hatred and love for that medicine.’ 

Actually, if someone thinks about himself, he may understand this 
point better. Many people have aspects even about themselves that they hate, 
although as a whole they like themselves and the way they are. They say to 
themselves, “I hate it when I do that,” “I don’t know why I do such things,” and 
so forth. Again, they have, in essence, combined the kind of love and hatred in 
themselves that one should combine for those Muslims who do evil. 


! Recorded by Abu Dawood. According to al-Albaani, it is sahih. See al-Albaani, Saheeh al- 
Jaami, vol. 2, p. 1034. 
? [bn Uthaimeen, Sharh Riyaadh, vol. 4, p. 710. 
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As ibn Uthaimeen pointed out, it is not allowed, though, for a Muslim 
to dislike his brother to the extent that he dislikes non-believers.! The greatest 
evil is kufr or disbelief and, therefore, that is what must be hated the most. 
Even if a Muslim should drink alcohol or do other forbidden acts, if he still has 
some faith and does some good deeds, his position is still better than the one 
who has completely refused to believe in and submit to Allah. 

Another important point to note is that hating someone for the sake of 
Allah does not mean that one does not advise them or try to correct them. If a 
person is committing evil, one should still try to advise him and change his 
ways. Perhaps, Allah will guide that person through another who hates the evil 
deeds that he is performing.” 

As this hadith shall soon allude to, true piety is in the hearts. It is, 
therefore, known only to Allah. Muslims must deal with each other on the basis 
of their outward acts. Umar ibn al-Khattaab once said, “Whoever of you shows 
us good deeds, we will suspect that he is good and will love him for that. And 
whoever of you shows us evil deeds, we will expect that he is evil and we will 
hate him for that. Your secret aspects are between you and your Lord.” 

Al-Rabeeah ibn Khuthaim also said, “If you see a man who publicly 
shows good deeds and secretly does evil, you should love him [for what you 
know] and Allah will reward you for your loving of the good. And if you see a 
man who openly shows evil and hides his good deeds, then hate him [for what 
you know] and Allah will reward you for your hate of the evil." 

At the end of his discussion of this portion of the hadith, ibn Rajab 
adds some very important points. He says that when people begin to have 
different opinions regarding religious matters, they often times divide, hate and 
curse each other. All of them claim that they are hating for the sake of Allah. 
Sometimes they may be excused for what they are doing, while at other times 
they cannot be considered excused. This is because sometimes their hatred is 
based on their own personal likes and wants. They are following a certain 
scholar and they do not recognize that he could possibly be wrong. Hence, they 
hate everyone who opposes his opinion. In such a case, this hatred for the 
others is actually not for the sake of Allah and it is not correct according to the 
shareeah.? 


*Do not turn one's back on each other" 


The Arabic expert, Abu Ubaid stated that this phrase means, “Cutting 
off relations and boycotting. It is derived from a person tuming his back to 


' Ibn Uthaimeen, Sharh Riyaadh, vol. 4, p. 709. 

2 Cf., ibn Uthaimeen, Sharh Riyaadh, vol. 4, p. 710. 

3 This was recorded by Ahmad and Abu Yala. Al-Hilaali (Eeqaadh, p. 476) says that its chain is 
"hasan, Allah willing." 

4 Quoted in ibn Rajab, Jaami, vol. 2, p. 267. 

> Ibn Rajab, Jaami, vol. 2, p. 267. 
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another and turning his face away from the other and cutting off of relations.”' 
In fact, in another narration in Sahih Muslim, it says, “Do not cut off relations,” 
instead of the phrase, *Do not turn one's back to each other." 

Muslims should always be open to each other. They should always 
greet each other. When one is greeted by another, he should respond. 
Furthermore, they should try to greet each other with smiling faces. This is all 
part of the aspects of brotherhood of Islam. If a person refuses to do such or he 
does not behave in that fashion, he is working against the closeness that Islam 
is trying to bring about. 

For this reason, a Muslim is not supposed to avoid or boycott his 
Muslim brother. If this is done for more than three days solely for the sake of 
worldly reasons or personal likes and dislikes, it is prohibited. Another hadith 
in al-Bukhari and Muslim states, 
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“It is not allowed for a man to кый his brother for more than three nights, 
when they meet this one tums away and the other tums away. The best of them 
is the one who is the first to offer the greetings.” 

In another hadith, the Messenger of Allah (peace be upon him) said, 
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"The one who boycotts his brother for a year is like one who has spilled his 
[his brother's] blood."? 

When a Muslim finds himself in this kind of situation with respect to 
another Muslim, he should realize his mistake and do his best to remedy the 
situation. One way of remedying the situation is by going to the other person 
and giving him the greetings of peace. According to some scholars, this is 
sufficient to bring an end to the prohibited form of boycotting. However, 
according to other scholars, such as Imam Malik, if these two had a strong 
bond and friendship before the boycotting, the boycotting does not end simply 
by greeting each other. Instead, they must return to their old state of being good 
friends with one another. Others say that if the person were a stranger, it is 


! Quoted in ibn Rajab, Jaami, vol. 2, p. 268. 

? Recorded by Ahmad, Abu Dawood, al-Haakim and others. Accordingto al-Albaani, it is sahih. 
See al-Albaani, Saheeh al-Jaami, vol. 2, p. 1120. According to Salmaan (al-Hajr, p. 123), the 
meaning of this hadith is that the one who boycotts his brother for one year is deserving of 
punishment in the same way that one who spills his blood is deserving punishment. This 
emphasizes how great the sin is, although it does not mean to imply that the punishment for the 
two acts are the same. 
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sufficient to greet him to bring an end to the boycotting. But if he were a 
relative, then one must once again have good ties with him as otherwise the 
boycott would not be considered completely finished.' 


Permissible Forms of “Boycotting” 


As was the case with having hatred toward another Muslim, there are 
also other forms of boycotting which are considered permissible or sanctioned 
by the shareeah. In general, this boycotting takes place when Allah's rights are 
violated and not just the rights of individuals. In fact, these forms of boycotting 
may go well beyond the three days mentioned in the above hadith. They may 
go on for as long as it takes to remedy the situation? 

The source for this kind of boycotting is found in the hadith of Kaab 
ibn Maalik and the other two who failed to partake in the battle of Tabook. The 
Prophet (peace be upon him) feared for them as they committed an act that was 
akin to an act of hypocrisy. They were ordered to be boycotted for months and 
their greetings were not even responded to. Finally, Allah accepted their 
repentance and the Muslims returned to their old behavior with them.’ 

This kind of boycotting is done for a purpose that is approved of by the 
shareeah. Its overriding goal is either to correct another person’s behavior or to 
demonstrate disapproval with another person’s behavior or beliefs. Sometimes 
mere advice and counseling are not sufficient to change a person. More drastic 
measures are sometimes needed to keep a person from doing some wrong or to 
make him realize the wrong that he has committed. It is in cases like these that 
boycotting may be resorted to. 

This boycotting is considered a type of punishment. It is also a kind of 
jihad for the sake of Allah. This is because its actual purpose is to make the 
Word of Allah supreme and dominant.’ Its benefit accrues to those who are 
doing the boycotting, as they remain away from evil and the doers of evil, as 
well as the one who is boycotted, as he may be coerced into changing his evil | 
ways. Muslim society as a whole benefits as it is a means to control the spread 
of evil and heresies.’ 

Ibn Taimiya stated that if a person openly commits an evil, such as 
drinking alcohol, lewd acts and transgression against others, he must be 
repelled or told to stop his evil. He may openly be opposed to stop his evil. 
This includes an open boycott of the person wherein he is neither greeted nor is 


! C£, ibn Rajab, Jaami, vol. 2, pp. 269-270. | 
? Al-Suyooti gives numerous examples of the Companions and later scholars boycotting others 

for the wrong that they did. See Jalaal al-Deen al-Suyooti, Hujraan Ahl al-Bidah (Riyadh: Daar 

al-Salafiyah li-I-Nashr wa al-Tauzee, 1995), pp. 25-60. 

? This lengthy hadith may be found in Siddiqi, trans., Sahih Muslim, vol. 4, pp. 1445-1450. 

^ Cf, Ahmad ibn Taimiya, Al-Hajr al-Shari: Ma Yuhill minhu wa ma Yuharram (Riyadh: 

Maktabah al-Tabariyyah, 1992), pp. 15-16. | 
? Cf., Bakr Abu Zaid, Hajr al-Mubtada (al-Damaam, Saudi Arabia: Maktaba ibn al-Jauzi, 1410 | 
A.H.), p. 11. | 
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his greeting responded to. Even after such a person dies, if he did not repent, 
the pious people may or should avoid him, in order to send a message to others 
who do such evil deeds. The pious people should refuse to perform the funeral 
prayer for such publicly impious people. 

In particular, in the past, this approach of correction was used with 
respect to the heretics and those who followed innovations. Abu Zaid points 
out that the scholars would not accept their narrations, their witness, pray 
behind them, pray for them or give them a position of authority. Indeed, they 
would warn others about their innovations and heresies.’ 

It is very important to realize that this type of boycotting is only to be 
resorted to when it is judged that its benefits will be greater than any harm that 
may come about due to it. Ibn Taimiya stated that if the boycotting leads to a 
lessening of evil or a reformation in certain people, then it may be resorted to. 
But if the people who are following what is correct are small in number or 
power and their boycotting of others will not bring about any positive results, 
then boycotting is not to be resorted to.’ Similarly, if the boycotting may lead 
to greater harm, such as what could happen in the Western countries where a 
Muslim who is boycotted may be driven to be with the disbelievers, it should 
not be resorted to. Furthermore, if the “ahl al-sunnah” (Sunnis) themselves do 
not make a united front and all boycott the one who is to be boycotted, the 
results will be disastrous as there will be no benefit from the boycotting and the 
community may become divided due to the attempt at boycotting. Hence, it 
cannot be resorted to in that case either. 

There is another form of boycotting which is approved by the 
shareeah. This is where the husband boycotts his recalcitrant wife. This is 
based on the Quranic verse, 


2 А 2 
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“Ав to those women on whose part you see ill-conduct (al-nushooz), admonish 


them (first), then refuse to share their beds...” (al-Nisaa 34). 
Al-Sadlaan wrote, 


Boycotting is a kind of disciplining for the woman who loves 
her husband and cannot put up with his avoidance of her. 


The proper way that this is to be carried out is not that the man 
avoids the bed itself or that he avoids the bedroom that 
contains the bed that they would usually sleep in. Instead, he 
avoids her while they are both in the bed itself. Being together 
in the bed is what incites the marital feelings and both partners 
have solace in one another. In this way, the disturbances that 


' Ibn Taimiya, al-Hajr, pp. 25-26. 
2 Abu Zaid, Hajr, p. 8. 
? Cf., ibn Taimiya, Al-Hajr, pp. 11-12. 
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they were feeling before may be removed. Therefore, when the 
man avoids her and tums away from her in that setting, this 
may lead the wife to ask about the reason for the action. It will 
take her from being a recalcitrant wife to one who wishes to be 
in agreement with her husband. Therefore, avoiding her and 
turning away from her while in the bed is in response to her 
obstinate behavior and rebellion. Note that it is avoidance in 
the bed itself and not avoidance from the bed. Furthermore, it 
is avoidance in the bed and not avoidance in the house or in 
front of the family, children and so forth. 

The purpose of that act is to solve the problem. The purpose is 
not to make the problem well-known or to belittle the woman 
or uncover the secrets that are going on. However, it is a 
reaction to her act of nushooz and recalcitrance by avoiding 
her and turning away from her in hopes that this will lead to 
reciprocity and togetherness. ' 


“Do not undercut one another in business transactions.” 


This particular command of the Prophet (peace be upon him) has been 
stated in a number of hadith. For example, another hadith found in Sahih al- 
Bukhari and Sahih Muslim states, 


P Ula ГОУ РТУ ep Wu ca с ЛА а абм А Кылы йж ч 
de ges Ya 1A US Y. 20 ede dil be all Spey eg 

PE Зе a v. M с tr E o 2 Ж en ut seus 2 o^ rs 
Ma ev Gb ah Ду) еі іы Je CLS Vs enl аш ШР 

цай 

“The Prophet (peace be upon him) forbade the city dweller from selling on 
behalf of a bedouin. And there is to be no najash. One also should not undercut 
others in business transactions. A man should not make a proposal against 


the proposal of his brother A woman should not ask that her sister be 
divorced in order to take her place." 


! Saalih al-Sadlaan, Marital Discord (Boulder, CO: Al-Basheer Company for Publications and 
Translations, 1996), p. 41. For more details about this type of "boycotting," also see pp. 40-43 of 
the same work and Salmaan, al-Hajr, pp. 203-214. 

? This portion of the hadith is greatly misunderstood by many people. They believe that if a 
brother proposes to a sister, she cannot be proposed to by any other brother nor has she the right 
to think about any other man until she gives her response to the first man. This is not correct. She 
may be proposed to by more than one man, as happened during the time of the Prophet (peace be 
upon him), and she may choose whichever of them she prefers. What is not allowed is for a 
brother to propose to a sister after she was proposed to by somebody else and had accepted that 
other person's proposal. In general, once the sister has accepted the proposal, no other man 
should try to come in between the two. For a discussion of this point and all of its various details, 
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In these hadith, the Prophet (peace be upon him) specifically referred 
to doing such acts against “one’s brother.” This has led some scholars, such as 
Ahmad and al-Auzaai, to understand that this is a special right of the Muslim 
brotherhood. In other words, there is no harm in making a proposal against a 
non-Muslim's proposal or in undercutting a non-Muslim's business deal. 
However, many jurists, such as al-Nawawi’, are of the opinion that the meaning 
is actual general and that such acts should also not be done against a non- 
believer? To this author it seems that such behavior should neither be done 
toward a Muslim or a non-Muslim. However, its evil is much greater when it is 
done toward a person who one claims to be his brother as opposed to when it is 
done toward one for whom there is no such ties of brotherhood. 

Economic well-being is very dear to people. In ali-Imraan verse 14, 
Allah makes it clear that wealth is very beloved to man. Therefore, it can also 
be one of the greatest causes of problems and disputes among humans. Even 
just a few dollars here or there can cause people to fight and argue with each 
other. In the interest of true brotherhood, steps must be taken to ensure that 
people do not harm other's material interest. One of the important ways is what 
is described in this particular hadith. 

Specifically, this hadith is referring to and prohibiting the following 
types of actions between brothers: 

A buys a piece of merchandise from B for $100. Then C comes to A 
and says, “I can sell you the same one for $80," or he says, “I can sell you a 
better quality one for the same price.” Because of this offer from C, A goes 
back to B and returns the merchandise and instead buys it from C. This kind of 
behavior would most likely be hated and harmful to B. It may cause hatred 
between B and both A and C. Therefore, it is not allowed. 

Another example includes the following: А sells a piece of 
merchandise to B for $100. Then C comes to A and says, “I will buy it from 
you for $120.” Therefore, A nullifies his agreement with B and sells it to C 
instead. This would have the same negative effects on the parties involved as 
just described. 

Another important question is related to the timing of the above type of 
interference by C. In other words, is it just referring to the time period in which 
one has the option to return his merchandise? This is the opinion of some 
scholars, such as one narration from Ahmad. The argument of those scholars is 
that once that time has passed, the buyer can no longer cancel the agreement. 
Therefore, C cannot really have any effect in that case and there is no harm in 
what he does. 


see Abdul Rahmaan Itr, Khitbah al-Nikaah (Al-Zarqaa, Jordan: Maktabah al-Manaar, 1985), pp. 
133-173. 

! Al-Nawawi, Sharh Matn, p. 132. 

? Cf., ibn Rajab, Jaami, vol. 2, p. 270. 
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Ibn Uthaimeen argues that the meaning is more general than that. Even 
after the option period has expired, it is not allowed for a third party to give a 
better offer to the buyer or seller, as in the respective examples given above. 
His argument is that, although the time of option has expired, the person who 
has received the new offer will try to find any “legal” excuse to cancel the first 
contract. A buyer, for example, may try to spot any type of defect in the 
merchandise so he сап have an excuse to return the item. Then he will buy the 
item from the one who gave him the new lower offer. In any case, says ibn 
Uthaimeen, even if he cannot do that, he will feel sorry for the purchase he 
made and he may even become angered at the one who sold him the item at too 
high of a price. Therefore, even after the period of option has expired, one must 
avoid such behavior. However, ibn Uthaimeen states, if the time period 
between the original purchase and new offer was a long one, then there is no 
harm in offering the person a better deal as there is nothing that he can do 
about the first contract.' Furthermore, prices change over time and there would 
be no reason for the buyer or seller to be upset about his past purchase which 
may have been at the going price at the time. 

Some scholars, in particular some Hanbalis, state that the prohibition 
mentioned in this hadith is one of disapproval and not of strict prohibition. 
However, ibn Rajab, himself a Hanbali, stated that the correct opinion is the 
opinion of the majority of the scholars that what is meant here is strict 
prohibition and not simply disapproval.’ 


The Validity of Such a Business Transaction 


There is no question that such an act as undercutting one’s brother is 
morally wrong and the one who does that is a sinner. However, that in itself 
does not necessarily imply that such a business transaction is null and void. In 
fact, the scholars have differed over this question. 

According to Abu Hanifah, al-Shafi’ee and the majority of the 
Hanbalis, the second business transaction wherein a Muslim undercut his 
brother, as in the examples given above, is valid. There is one narration, 
however, from Ahmad that states that it is null and void.’ 


' Cf, ibn Uthaimeen, Sharh Riyaadh, vol. 4, pp. 714-716. 

? Ibn Rajab, Jaami, vol. 2, p. 271. 

3 Cf, ibn Rajab, Jaami, vol. 2, p. 271. Incidentally, they have similar opinions concerning the 
case where one Muslim proposes against his brother and the woman changes her mind and 
accepts the second proposal. Malik, though, stated that if the two should get married and the 
marriage had not yet been consummated, then the marriage should be annulled and the woman 
taken back to the first one she was engaged to. (See ibn Rajab, Jaami, vol. 2, p. 271.) 
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Ethics and Business Dealings in Islam 


This hadith of the Prophet (peace be upon him) demonstrates the 
emphasis that the teachings of Islam give to business transactions. Business 
dealings in Islam are not simply a matter of getting ahead in this world. They 
are not cutthroat competition or taking advantage of others. Instead, they are 
based on a very strong ethical basis. A Muslim realizes that every business 
transaction is a question of morals and ethics. 

Business transactions are an essential aspect of any developed society. 
The Prophet (peace be upon him) gave a great deal of guidance concerning 
business transactions. Muslims must heed this guidance. This guidance will, 
Allah willing, go a great way in removing many problems and feelings of 
hatred that are the result of unjust or improper business practices. Furthermore, 
the feeling of brotherhood— loving for one's brother what one loves for 
oneself— should permeate all business transactions. How can brothers be 
considered true brothers to one another when they are willing to cheat each 
other or lie to each other simply for the sake of the dollar? 

The Prophet (peace be upon him) said, 


„сә 5р 75 By EU WS A oie, 


“May Allah have mercy on the one who is easy-going and generous while 
buying, while selling and when demanding his rights." (Recorded by al- 
Bukhari.) 

One time the Prophet (peace be upon him) was in the marketplace and 
he put his hand into a pile of grains and he found that it was wet on the bottom. 
He asked the vendor about it and the man told him that rain had fallen upon it. 
So the Prophet (peace be upon him) told him, 


Ve od e o LAD AG LS pall Gly ks. Sul 


“Why did you not put it on top of the grain so people could see it? Whoever 
deceives is not from me.” (Recorded by Muslim.) 

Ibn Maajah records that the Prophet (peace be upon him) said in 
another hadith stressing the aspect of brotherhood and its relation to business 
dealings, 
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“A Muslim is a brother to a Muslim. It is not permissible for a Muslim to sell 
something defective to his brother without making that [defect] clear to him.” 
In fact, the key to blessed business transactions, in which both parties 
please Allah and receive blessings, is honesty and straightforwardness. The 
Prophet (peace be upon him) said, | 


Gees а СН 5) Sy Be Ob Bs SJE YY Bh ШМ дшш р) 
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“The buyer and seller have the right of option as long as they do not part from 
one another. If they were honest and clear, they would be blessed in their 
transaction. If they concealed facts and lied, the blessings of their transaction 
would be destroyed.” (Recorded by al-Bukhari and Muslim.) 

If a person is ethical and morally conscious in his business dealings, 
this is a good sign that he is preferring the Hereafter to this world. He is not 
willing to risk Allah's punishment and anger for a measly gain. He is also 
strengthening the trust among the Muslim brethren. Allah willing, his reward 
with Allah will be great. 


“Апа Бе, (ОР servants of Allah, brethren.” 


The Prophet (peace be upon him) stated the whole point of all of the 
above instructions: “You should be brothers one to another, treating each other 
with respect, without hatred and without working against each other in any 
way.” This is the way a Muslim should think of himself. He should think of 
himself as a member of a great brotherhood. This brotherhood is made up of 
the servants of Allah. The only goal of this brotherhood should be to serve and 
worship Allah. There is no need for— indeed, there is no room for— working 
against one another and trying to get ahead of each other in this worldly realm. 
The goal is to please and serve Allah. And that goal is partially met by treating 
each other properly and being brothers for the sake of Allah. This goal can be 
met, by the will of Allah, when Muslims stop envying each other, stop hating 
each other, stop boycotting one another and stop working against one another 
just to get ahead in this world. 

One can understand from this statement of the Prophet (peace be upon 
him) that Muslims must be with respect to one another as a single brotherhood. 
Allah has stated, 





! Recorded by ibn Maajah. Ahmad and al-Haakim have something similar. According to al- 
Albaani, it is sahih. See al-Albaani, Saheeh al-Jaami, vol. 2, p. 1136. 

2 The, “O,” is not explicitly stated in the text but it is understood or implied. See al-Haitami, 
Fath, p. 251; al-Mudaabaghi, p. 251. 
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“Verily, the believers are but a brotherhood” (al-Hujuraat 10). Anything that 
works against this feeling of brotherhood, should be avoided. Anything that 
improves this feeling of brotherhood and strengthens the ties among the 
believers should be promoted. 

Before any believer performs an act, he should think about how that act 
is going to affect his brothers. If he feels that it is going to be harmful to his 
brothers and the feeling of brotherhood among them, he should avoid that act — 
unless it is something called for by the shareeah, such as ordering good 
although it may hurt others' feelings. 

In the remainder of this hadith, the Prophet (peace be upon him) 
mentioned some specific acts that Muslims should always avoid with respect to 
their brothers and sisters. Indeed, these acts strike at the very foundation of true 
brotherhood. In other words, it is inconceivable that true brothers would do 
such acts toward one another. 


A Second Interpretation 


If one does not assume the word, “O,” the meaning is, “You should be 
servants of Allah, brethren." In this case, the meaning of the first part is that 
Muslims should be true servants of Allah by obeying His commands, fulfilling 
what He obliges and remaining away from what He forbids. Muslims must both 
be servants of Allah as well as brethren to one another.' 

This second interpretation cannot be considered as likely as the first 
interpretation. This is because, grammatically speaking, the construct of the 
sentence becomes somewhat awkward. One has definite words, “servants of 
Allah,” coupled with an indefinite word, “brethren.” This is not the common 
form of speech. 

However, according to either interpretation, it is true that these two 
characteristics must permeate a Muslim’s soul and drive his life. First, he is a 
servant and worshipper of Allah. He tries his best to do only those things that 
are permissible according to Allah’s law. Second, he is a brother to his fellow 
Muslims. He takes their feelings into consideration before any action that he 
takes. These two characteristics, serving Allah and being a brother to the other 
Muslims, control his behavior in every aspect of his life. 


* A Muslim is the brother of a Muslim.” 


Before mentioning the acts that should be avoided, the Prophet (peace 
be upon him) began with this preface or introduction. This is a general 
statement of the Prophet (peace be upon him). It means that every Muslim is a 


! Cf, al-Sindi, Sharh al-Arbaeen, p. 107. 
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brother to every other Muslim. Regardless of a Muslim's nationality, race, skin 
color and so forth, one is part and parcel of this Muslim brotherhood. He must 
be treated as part of the Muslim brotherhood. If the other Muslims do not treat 
him as such simply because of these non-consequential matters, they are 
sinning and they are wronging their brother in Islam. 

If a Muslim follows any of the accepted schools of figh or works for 
any of the groups that are working for Islam— and that fall within the realm of 
Islam and not in the realm of kufr— he is a brother to all other Muslims. For 
example, whether a person is a Maliki, Hanafi, Hanbali or Shafi'ee, he is a 
brother to all other Muslims. He must treat all other Muslims as his brothers 
and they must treat him as their brother. 

As stated before, the level of love and loyalty toward one another will 
be determined by one's righteousness and apparent good deeds. If a person is 
demonstrating good deeds and is free of any form of heresy, he is deserving 
complete loyalty and love. If a person is lacking in those areas, the love and 
loyalty toward him should be lacking in a corresponding manner. However, as 
long as the person does not fall out of the fold of Islam, he is still a brother in 
Islam and he is still deserving of specific rights of brotherhood. 

Again, all Muslims are brothers one to another. Therefore, they must 
treat each other as brothers. They must do good to each other and try their best 
to keep harm from one another. In particular, they must be wary of specific 
actions that may break the brotherhood apart. Some of those actions are 
mentioned by the Prophet (peace be upon him) in this hadith as below. 


*He does not wrong him." 


The Prophet (peace be upon him) stated that a Muslim would not 
commit dhulm toward his brother. The concept of dhulm was discussed in 
detail in the commentary to Hadith Number 24. Dhulm is forbidden even with 
respect to non-Muslims. The question here is: How can one consider himself a 
brother to another when he is wronging him, oppressing him or cheating him? 
Would a brother intentionally harm his brother? Is it conceivable that true 
brothers would act this way toward one another? The Prophet (peace be upon 
him) has clearly shown here that such behavior cannot be expected between 
brothers. If two Muslims want to be true brothers to each other, they must do 
their best not to cause any dhulm toward one another. 

When dhulm is committed it easily leads to hatred. A pious person may 
be able to be patient and accept another person’s dhulm. However, if people 
who are not of the highest level of piety are involved or if too much dhulm is 
committed toward a pious person, many times dhulm will lead to retaliation 
and more harm to the members of society. 

If dhulm is committed on a large scale, for example, between classes or 
one group of people and another, it can lead to a great deal of hatred and even, 
as is seen historically, civil strife. People who are constantly wronged and 
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oppressed by others may finally revolt against the wrongdoers, even if they are 
of the same religion. A Muslim society should be free of such massive dhulm; 
and Muslims should also be free of such dhulm at an individual level. 


*He does not fail him [when he needs him]." 


In general, one thinks of a brother as someone he can rely upon in 
times of need. When a person deserts another in his time of need, he is 
demonstrating that he is, in reality, not a friend, notto speak of a close brother. 

The Prophet (peace be upon him) has required Muslim brothers to help 
and assist each other. In one hadith, the Prophet (peace be upon him) stated, 


7 
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“Help your brother, whether he is the one doing wrong or the one being 
wronged.” They said, “O Messenger of Allah (peace be upon him), we know 
how to help him if he is being wronged, but how do we help him if he is the 
one doing the wrong?” He answered, “Take him by his hand.” (Recorded by al- 
Bukhari.) In other words, as stated in another narration, keep him from his 
wrongdoing and that is how you help him. 

Allah orders Muslims to help each other in whatever is sanctioned by 
the shareeah. Allah says, 

э УЙ) > ШЕ 130553 

“Help one another in acts of Шоқаны and piety" (al-Maaidah 2). Allah 
has also said about those who did not migrate to Madinah but who were still 
Muslims, 


ELTON Spi diee n 2? 


“Ви if they seek your help in religion, it is your duty to help them— unless it 
be against a people with whom you have a pact” (al-Anfaal 72). 

Furthermore, as the next hadith in this collection shall demonstrate, if a 
Muslim helps his brother, Allah will help him. 

Therefore, a necessary aspect of this brotherhood is mutual support, aid 
and assistance. When a Muslim's brother is being oppressed or fought, he 
comes to his aid and assistance with his wealth and soul, if possible. This is 
described, for example, in the following verses: 
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“And what is wrong with you that you fight not in the Cause of Allah, and for 
those weak, ill-treated and oppressed among men, women and children, whose 
cry is, “Our Lord! Rescue us from this town whose people are oppressors, and 
raise for us from You one who will protect, and raise for us from You one who 
will help"? (al-Nisaa 75). 

This verse makes it clear that Muslims are to be blamed if they do not 
fight on behalf of their Muslim brothers and sisters who are oppressed and in 
need. They are crying out to Allah for help and Allah makes it clear that it is 
the other Muslims who are the ones that should come to their aid and 
assistance. This is all part of the obligation upon Muslims when they enter in 
this great brotherhood of Islam. 

Today, it is very sad that sometimes Muslims witness their brothers in 
different parts of the Muslim world being killed and tortured yet their hearts 
are dead. And even if there is some life left in the hearts, it is not enough to stir 
one to actions. And, unfortunately, even if it is enough to stir one to action, it is 
usually not enough to stir one to the actions that one is supposed to do; that is, 
it is not enough to drive a Muslim to sacrifice on behalf of his brothers in the 
manner that he is supposed to do, in the manner that is their right as being part 
of this Muslim brotherhood. 

If one Muslim is killed anywhere in the world, a Muslim must, at the 
very least, feel it in his heart and have some sorrow for his Muslim brothers. If 
he does not feel at least that much, then he should question his imaan. 

But if one's imaan is strong, as all wish it to be, then he would do more 
than just feel sorrow for his brothers in need. Instead, he would work and 
sacrifice for their sake-— even if it means that he will have to give up and 
sacrifice something from his life. This is the characteristic of the true 
believers. This is how Allah described the first generation of believers, the true 
believers whose behavior Allah has praised over and over throughout the 
Quran, 
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“But those [Ansaar] who, before them, had homes [in Madinah] and had 
adopted the Faith— they love those who emigrate to them, and have no 
jealousy in their breasts for that which that have been given [from the booty], 
but they [the Ansaar] give them [the Emigrants] preference over themselves, 
even though they were in need of that. And whosoever is saved from his own 
covetousness, such are they who will be the successful” (al-Hashr 9). 

At the very least, if a Muslim does not have the wealth or means to 
assist his brothers who are in need, then he should pray (make dua) for them. In 
fact, he should try to seek the best times to make dua for his brothers in need, 
pleading to Allah to help them in their situation. This is one of the 
characteristics of brotherhood. But how many people actually get up in the 
middle of the night, for example, with the intention of praying to Allah and 
making a special prayer at that special time for the sake of his brothers and 
sisters who are in need? Even that little bit, it seems, the Muslim of today 
cannot do for his brethren throughout the world who are greatly in need of his 
dua and help. 

Even more amazing is that if a person does that for his brother, then 
Allah will grant his dua for himself also. The Prophet (peace be upon him) 
said, 


Jin iis AI Qu p Lgs УШЫН ШУ 


*No Muslim servant [of Allah] prays for his brother behind his back except 
that an angel says, “And for you the same." (Recorded by Muslim.) 

Brothers should pray for each other. In particular, they should all pray 
that they are forgiven by Allah for their sins. This should flow from their hearts 
when they are true brethren. This true feeling or result of true brotherhood and 
love for one another is rewarded by Allah in a very special way. The Prophet 
(peace be upon him) said, 


Ais Aia s (a a (Ss 41 AMI CS cha Sall s Сыл Gall АШ (у 
*For whoever seeks forgiveness for the believing men and women, Allah will 
record one good deed corresponding to every believing man and woman."' 

This help and support of one's brother in Islam does not necessarily 
have to be with respect to some physical or material aspect. Also if one's 
brother's honor is being attacked— like when he is being backbitten— then he 
should be defended. When a Muslim defends his brother in this way, there will 
also be a great reward for him in the end. Notice the following beautiful hadith 
of the Prophet (peace be upon him) who said, 


! Recorded by al-Tabaraani. According to al-Albaani, it is hasan. See al-Albaani, Saheeh al- 
Jami, vol. 2, p. 1042. 
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“No man forsakes a Muslim when his rights are being violated or his honor is 
being belittled except that Allah will forsake him at a place in which he would 
love to have His help. And no man helps a Muslim at a time when his honor is 
being belittled or his rights are violated except that Allah will help him at a 
place in which he loves to have His help."! 

In another very important hadith, the Prophet (peace be upon him) said, 
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“Whoever defends the flesh of his brother in his absence has a right upon Allah 
to rescue him from the Fire.” 


“He does not lie to him.” 


In this hadith, the Prophet (peace be upon him) refers to lying in his 
discussion of brotherly relations between Muslims. When a person lies to 
someone else, he is betraying that other person’s trust in him. When a brother 
listens to his brother, he expects that his brother is telling him the truth. He 
would not expect that his own brother is going to intentionally tell him 
something that he knows is not true. 

Lying can also lead to animosity and hatred. In general, most people do 
not like to be lied to. Indeed, it is narrated that the Prophet (peace be upon him) 
did not like this characteristic in a person. Furthermore, when someone is lied 
to and he believes the lie, he acts on the basis of that belief. When he acts on 
the basis of a lie, the results can be disastrous. For example, he might end up 
accusing someone of something he is innocent of because of a lie that has come 
to him. Hence, there is no question that lying can break down the unity and 
togetherness of society. 


A Second Interpretation 


Actually, this phrase of the Prophet (peace be upon him) could be 
understood in one of two ways. In most of the commentaries, the above 


! Recorded by Abu Dawood and Ahmad. According to al-Albaani, it is hasan. See al-Albaani, 
Saheeh al-Jaami, vol. 2, pp. 992-993. 

? Recorded by Ahmad and al-Tabaraani. According to al-Albaani, it is sahih. See al-Albaani, 
Saheeh al-Jaami, vol. 2, pp. 1071-1072. 
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approach was taken. However, the meaning could also be, “He does not belie 
him.”' In other words, when one brother speaks to the other brother, due to 
their brotherhood, the other one believes in him, does not doubt him and does 
not belie what he has said. This is also part of brotherhood in that there is trust 
between the brothers. A brother approaches his brother with a clean heart and 
he has no reason to feel that his brother is going to lie to him or mislead him. 


“And he does not show contempt for him.” 


Pride and arrogance, like envy, is one of the first sins ever committed. 
Satan was both arrogant and envious with respect to Adam. As stated before, 
he thought that he was better than Adam. Because of his feeling concerning his 
own self, he refused to obey a command from Allah. From this fact, one can 
recognize what a dangerous and threatening disease arrogance or pride is. Even 
a very small amount of it in one’s heart can lead him to the Hell-fire. The 
Prophet (peace be upon him) stated, 
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“One who has an atom's weight of pride in his heart will not enter Paradise." A 
man said, “But a man loves that his clothes аге nice and his shoes are nice.” Не 
[the Prophet (peace be upon him)] replied, “Verily, Allah is beautiful and He 
loves beauty. [Thus, that is not pride.] Pride is rejecting the truth and showing 
disdain for the people.” (Recorded by Muslim.) 

In general, the arrogant or proud person thinks that he is better than 
others; that is why he looks down upon others or shows contempt for them. 
Obviously, this strikes at the heart of brotherhood. Brotherhood implies 
treating each other as equals and giving them their due rights; indeed, it even 
implies giving preference to one’s brother over one’s self. But if a person 
thinks that his brother Muslim is beneath him or not worthy of his respect and 
proper treatment, he will probably not treat him equally, give him his due rights 
or ever give preference to him. That is why, Allah knows best, the Prophet 
(peace be upon him) specifically mentioned this matter in this hadith related to 
brotherhood. 


'Cf., al-Sindi, Sharh al-Arbaeen, p. 107. 
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“Piety is here” — and he pointed to his chest three times. 


The Prophet (peace be upon him) moved from the guestion of showing 
disdain and contempt for another Muslim to the characteristic that is most 
deserving of respect in the sight of Allah: piety. The most important issue is 
not what part of the world one is from, the color of one's skin or the amount of 
money in one's bank account. Indeed, the most important issue is not even the 
outward acts that a person performs-— as outward acts are not always 
accompanied with what is required in the heart. 

The most important issue is something that is in the heart; it is taqwa 
or piety. Allah says in the Quran, 
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“O mankind! We have created you from a male and a female, and made you 
into nations and tribes, that you may know one another. Verily, the most 
honorable of you in the sight of Allah is the one with the most taqwa. Verily, 
Allah is All-Knowing, All-Aware” (al-Hujuraat 13). 

However, taqwa, as the Prophet (peace be upon him) demonstrated in 
this hadith, is in the heart. It is not something that someone can wear on his 
chest. It is, in fact, known only to Allah. A person may look contemptible from 
a worldly point of view, but he may be very beloved to Allah due to his taqwa. 
Therefore, how can anyone look down upon anyone else when he has no way 
of knowing whether or not he is better than that other person? He has no way 
of knowing who is the better person in Allah’s sight. All of the matters by 
which he might judge the matter are, in fact, irrelevant. The question is only 
that of taqwa which is in the heart and known only to Allah. On this point, 
Allah has said in the Quran, 
eee S re ee d [M a uA 655 ELS YS E. Ади? 
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“О believers! Let not a group scoff at another group, it may be that the latter 
are better than the former. Nor let [some] women scoff at other women for it 
may be that the latter are better than the former” (al-Hujuraat 11). 
The following hadith from Sahih al-Bukhari also demonstrates that it is 
not the outward appearance and worldly gains that are of extreme importance: 
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On the authority of Sahl ibn Saad al-Saidi who said: A man passed by the 
Messenger of Allah (peace be upon him) and he [the Messenger of Allah 
(peace be upon him)] asked someone sitting next to him, “What do you think of 
that man?” He said, “He is from the noblest class of people. By Allah, if he 
were to ask for a woman’s hand in marriage, his proposal would be accepted. If 
he were to intercede on behalf of another, his intercession would be accepted.” 
The Messenger of Allah (peace be upon him) kept quiet. Then another man 
passed by and the Messenger of Allah (peace be upon him) asked the same 
man, “What do you think of that man?” He replied, That man is from the poor 
Muslims. If he were to ask for a woman's hand in marriage, it would not be 
accepted. If he were to intercede on behalf of someone, his intercession would 
not be accepted. And if he were to speak, no one would listen to his speech." 
The Messenger of Allah (peace be upon him) then said, “This [poor] man is 
better than an earth full of the other [type of man]." (Recorded by al-Bukhari.) 
In another hadith, the Prophet (peace be upon him) stated, 
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"Shall I not inform you of the people of Paradise? [The people of Paradise are 

made up of] every poor humble person who, if he were to swear by Allah, 

Allah would fulfill his vow. Shall I not also inform you of the inhabitants of the 

Fire. [The inhabitants of the Fire] are every violent, cruel, arrogant person." 

(Recorded by al-Bukhari.) 


Finally, in another very important hadith, the Prophet (peace be upon 
him) stated, 
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“Verily, Allah does not look at your bodies or your shapes. But He looks at 
your hearts.” And then he pointed to his chest. (Recorded by Muslim.) 

The true “values” and “worth” of the people will not be shown until 
the Day of Judgment. On that day, the worldly criteria of the people will be 
disregarded and the criterion will only be the true criterion of Allah. Allah 
says, 


tail} La O S GA 0 б) АИТ 43 УЫ 


“When the Event befalls— and there can be no denial of its Wa 
bringing low [some] and exalting [others]" (a/- Waaqiah 1-3). Those who were 
wrongfully haughty and arrogant will be brought down and cast into Hell. 
Those who were rightfully modest and humble will be raised to ranks in 
Paradise. 


“Tt is enough of evil for a person to hold his brother Muslim in contempt." 


Here the Prophet (peace be upon him) is emphasizing what he stated 
earlier. A Muslim should never show contempt or look down upon another 
Muslim. By both his emphasis and what he has explicitly stated in this phrase, 
the Prophet (peace be upon him) made it clear that belittling a Muslim or 
looking down upon him is a grave matter. If that were the only sin that a person 
committed, it would constitute a sufficient amount of evil. Allah created human 
beings as noble creatures. For Muslims, He gave the special and most 
significant blessing of faith. Therefore, no person has the right to be so 
arrogant as to look down upon a person whom Allah has so blessed. Indeed, 
Abu Bakr is reported to have said, “Do not belittle any Muslim for the most 
insignificant Muslim is great in the sight of Allah.” 

According to ibn Dageeq al-Eid, such contempt is manifested by the 
following types of actions: not greeting a Muslim upon seeing him, not 
responding to his greetings, thinking that he is not deserving of entering 
Paradise and so forth.” 

In fact, al-Nawawi argues that no Muslim should ever belittle or look 
down upon anybody else. He should never think that he is better than anybody 
else. He should either think that others are better than him or he should not 
have any judgment on the matter. This is because he has no idea where his final 
resting place will be. When he sees a young Muslim, he should consider that 
younger Muslim better than himself because he has probably committed less 
sins. If he sees an older Muslim, he should consider that older Muslim better 
than himself because he has been in Islam longer. Even if he sees a non- 


! Quoted in Ahmad Fareed, Min Akhlaaq al-Salaf (Alexandria: Daar al-Aqeedah li-l-Turaath, 
1991), p. 28. 


? [bn Daqeeq al-Eid, Sharh, p. 93. Ibn Daqeeq al-Eid makes an exception for showing disdain to 
the ignorant or clear evildoers. Allah knows best. 
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Muslim, he should realize that the non-Muslim may not go to Hell as Allah 
may guide him later.' Indeed, the non-Muslim could become a pious Muslim 
while the Muslim could stray from the straight path. If that is the case, who is 
left for him to look down upon and hold in contempt? 


“All of a Muslim is inviolable to another Muslim: his blood, his wealth and 
his honor." 


This is one of the most important messages of Islam with respect to 
Muslim society. For this reason, the Prophet (peace be upon him) took the most 
opportune moments to give the same teaching. According to ibn Rajab, he gave 
the same instruction in speeches given during the Farewell Pilgrimage on the 
Day of Sacrifice, the Day of Arafah and the second day of the days of 
Sacrifice? 

The wording was sometimes slightly different but the message was the 
same. For example, note the following hadith: 
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On the authority of ibn Abbaas: The Messenger of Allah (peace be upon him) 
delivered a speech to the people on the Day of Sacrifice. He said, “O people, 
what day is this?” They answered, “The sacred (inviolable) day.” Then he said, 
“What land is this?” They answered, “The sacred land.” Then he said “What 
month is this?” They said, “The sacred month.” He said, “Verily, your blood, 
wealth and honor are inviolable for you as the sacredness of this day of yours 
in this land of yours in this month of yours.” He repeated it a number of times 
and then he raised his head and said, “O Allah, have I conveyed the message? 
O Allah, have I conveyed the message?” (Recorded by al-Bukhari and 
Muslim.) 

Many authentic narrations of the above hadith also have at the end, 
“The one who is present should convey it to those who are absent.” Indeed, 
these are words that every Muslim should know, understand and apply in his 
life. If these words of the Prophet (peace be upon him) were adhered to 


! Al-Nawawi, Sharh Matn al-Arbaeen, p. 132. 
2 Ibn Rajab, Jaami, vol. 2, p. 279. 
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properly, societal problems would be kept to a minimum. Muslims would live 
secure and protected lives. They would not have to worry a great deal about 
their wealth being stolen, about their lives being put at risk or even their honor 
not being respected. The Prophet (peace be upon him) mentioned life, wealth 
and honor because, if these are secure and well, everything else should be 
secure and well.' 

This is another clear message, as are so many hadith in this collection 
by al-Nawawi, that a Muslim must do his best never to harm his brother 
Muslim with respect to his blood, wealth or honor. Furthermore, he should not 
do anything to make his brother upset or to hurt his feelings. He should only do 
toward his brother what he would love for his brother to do toward himself. 

Indeed, before any Muslim performs any deed-— after considering 
whether it is permissible in the shareeah— he should stop and ask himself, “If 
I perform this deed, is it going to make any of my Muslim brothers or sisters 
unhappy or upset? Is it going to harm or bother them in anyway?" Before, for 
example, a Muslim parks his car outside the mosque and blocks off others’ 
cars, such that they will be troubled while leaving, he should ask himself these 
questions. Before, for example, a Muslim leaves his shoes at the front of the 
mosque, such that others will have to step over them and be bothered by them, 
instead of putting them in their designated shelves, he should ask himself these 
questions. Before, for example, a Muslim neighbor and parent allows his 
children to make noise all night long or run wild in the neighborhood, he 
should ask himself these questions. Before, for example, a Muslim parent 
demonstrates to his child that it is all right for him to make noise in the mosque 
and bother those people who are trying to pray, he should ask himself these 
questions. 

A Muslim cannot just concern himself with his own happiness and 
ease. Instead, he must also think about others and consider what affect his 
deeds have on others. 

If these matters were taken seriously and these noble teachings truly 
adhered to, then one would find the Muslim community as it is supposed to be. 
It will be as the Prophet (peace be upon him) described it in the following 
hadith: 
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“You will find the believers, with respect to their mutual mercy, love and 
compassion for one another, like one body: if one portion of the body is ailing, 


! C£, al-Haitami, Fath, p. 254. 
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the rest of the body suffers from sleeplessness and fever.” (Recorded by al- 
Bukhari and Muslim.) The Messenger of Allah (peace be upon him) also said, 


Сад Мад А О АУЫЗ 
“A believer with respect to another believer is like a building: one part 
strengthens the other.” (Recorded by al-Bukhari and Muslim.) 


Blood 


Except in cases permitted by law', a Muslim must avoid the shedding 
of any other Muslim’s blood. Indeed, he must do his best never to physically 
injure any other Muslim. 

As this hadith states, one should neither harm his “blood” or his honor. 
The Prophet (peace be upon him) also said in another hadith, 


AA MA MIA 
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“Abusing a Muslim is disobedience [to Allah] and fighting him is [lesser] 


kufr.” (Recorded by al-Bukhari and Muslim.) 
A hadith in Sunan Abu Dawood states, 
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“A believer will continue to move along quickly [toward Paradise] and in a 
good state as long as he does not spill forbidden blood. If he spills forbidden 
blood, he becomes slow and heavy-footed.? This hadith was explained by 

Hasan who said, 


Intentional homicide of a believer is a grave sin. So long as a 
man does not kill a believer, he proceeds quickly in doing good 
works and remains free from the burden of a grave sin. But if 
he kills a believer unjustly, he is loaded with a heavy burden of 
a major sin. He is deprived of Allah's help to do good works 
and reaches near destruction in the Hereafter.’ 


A believer is very dear to Allah. A Muslim, therefore, should love 
every other believer. It is inconceivable that he would want to injure or kill a 
creature who believes in Allah and is worshipping Him. This is something very 
much hated by Allah. In fact, the Prophet (peace be upon him) said, 


! These permissible cases are discussed in the commentary to Hadith Number 14. 

? Recorded by Abu Dawood. According to al-Albaani, it is sahih. See al-Albaani, Saheeh al- 
Jaami, vol. 2, p. 1272. 

3 Ahmad Hasan, Sunan, vol. 3, p. 1187. 
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"The perishing of this world is lighter in Allah's sight than the killing of a 
Muslim man.” 


The following hadith also shows how displeasing the act of killing a 
believer is to Allah: 
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*For whoever kills a believer and he is doing wrong in killing him, Allah will 
neither accept obligatory deeds or voluntary deeds from him.”” 

Indeed, simply the intention or attempt to kill another Muslim will land 
a person in the Hell-fire. In an authentic hadith, the Messenger of Allah (peace 
be upon him) said, 
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“If two Muslims face each other with their swords, the killer and the killed are 
in the Fire.” I [the Companion Abu Bakra said], “This is the case for the killer, 
but why the killed?” He said, “Because he was eager to kill his companion.” 
(Recorded by al-Bukhari and Muslim.) 

Allah states the penalty for intentionally killing another believer: 
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“Whoever kills a believer intentionally, his recompense is Hell to abide 
therein; and the wrath and the curse of Allah are upon him; and a great 
punishment is prepared for him” (al-Nisaa 93). 

Another very strong statement from the Prophet (peace be upon him) is 
the following, 


! Recorded by al-Nasaai. According to al-Albaani, it is sahih. See al-Albaani, Saheeh al-Jaami, 
vol. 2, p. 804. 

? The above translation is one interpretation of the meaning of the hadith. Another interpretation 
is that Allah will not accept a person's repentance or ransom. (See Hasan, Sunan, vol. 2, p. 
1187.) The hadith itself was recorded by Abu Dawood. According to al-Albaani, it is sahih. See 
al-Albaani, Saheeh al-Jaami, vol. 2, p. 1101. Another narration of the hadith states, “and he is 
pleased with killing him,” instead of “he is doing wrong in killing him". 
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“It can be expected that Allah may forgive every sin except [for the sin of] a 
man who intentionally kills a believer or a man who dies as a disbeliever.” 
Although this hadith has been interpreted in many ways, the best interpretation 
seems to be that of al-Sindi. He wrote that its meaning is that it could be 
expected that any sin may be forgiven by Allah without first punishing its doer 
in the Hell-fire. However, that is not true for the sin of intentionally killing a 
believer. This sin will not be excused by Allah until after the person spends 
some time in the Hell-fire.? Allah knows best. 

There is also another hadith with a similar implication. It states, 
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“Allah refuses to make for the killer of a believer any form of repentance.” 
The meaning of this hadith, and Allah knows best, could be that there is no act 
of repentance that can completely make up for one Muslim killing another 


believer. 
Yet another moving hadith related to this topic is the following, 
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Ibn Abbas was asked about a person who murdered a believer and then 
repented and believed and did good deeds and was then guided. Ibn Abbas 
said, “What repentance is there for him? I heard your Prophet (peace be upon 
him) say, ‘The killed person will come hanging on to the killer with his veins 
flowing with blood. He will be saying, “Lord, ask this person why he killed 
me.” Then he [ibn Abbas] said, “By Allah, Allah revealed that [that is, al- 
Nisaa 93] and He did not abrogate it.’ 


' Recorded by Ahmad, al-Nasaai and Abu Dawood. Al-Albaani accepts it as hasan. See al- 
Albaani, Silsilat al-Ahadeeth al-Saheeha, vol. 2, p. 25. 

? Al-Sindi, Haashiyah, vol. 7, p. 81. 

3 According to al-Albaani, this hadith was recorded by Muhammad ibn Hamzah in his Hadeeth, 
al-Waahidi in al-Waseet and al-Dhiyaa in al-Mukhtaar. Al-Albaani concludes that its chain is 
sahih. See al-Albaani, Silsilat al-Ahadeeth al-Saheeha, vol. 2, pp. 309-310. 

* Recorded by al-Nasaai. Al-Tirmidhi has something very similar. Al-Albaani has declared hadith 
with similar wording to it sahih. See al-Albaani, Saheeh al-Jaami, vol. 2, p. 1333. This hadith 
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Everyone who is involved in the killing of a believer is deserving of the 
punishment of the Hell-fire. The Prophet (peace be upon him) said, 


Ál a bi gst ижа N Je can ga of sj 
“If the inhabitants of the heaven and the inhabitants of the earth jointly 
participated in the blood of a believer, Allah would certainly throw them all 
into the Fire.” 
The texts of the Quran and sunnah are clear: No Muslim should ever 
even consider wrongfully taking the life of any other believer in this world.” 


may shed light on the previously mentioned point that there is no repentance for the murderer of 
a believer. If a person wrongs another, part of his repentance is to get the other person’s 
forgiveness. If the other person is dead, he cannot ask him for forgiveness. On the Day of 
Judgment also, the murdered person will come hanging on to the murderer, as mentioned in this 
hadith. However, and Allah knows best, a person’s sincere repentance from murder may reduce a 
person’s punishment in the Hell-fire. 

Recorded by al-Tirmidhi. According to al-Albaani, it is sahih. See al-Albaani, Saheeh Sunan al- 
Tirmidhi, vol. 2, p. 57. There is a difference of opinion concerning the repentance of a murderer. 
The majority of the scholars say that there is a chance for complete repentance. They base their 
conclusion on general verses like the following: “Say: O My slaves who have transgressed 
against themselves, despair not of the mercy of Allah. Verily, Allah forgives all sins” (al-Zumar 
53); “Verily, Allah does not forgive that one should ascribe partners to Him. But He forgives 
whatever is less than that for whomsoever He wills” (al-Nisaa 48). Furthermore, there is a hadith 
recorded by al-Bukhari and Muslim which states that a man killed one hundred people and Allah 
still accepted his repentance. They also use the following hadith recorded by al-Bukhari and 
Muslim: “Allah laughs at two men, one who killed the other and they both enter Paradise. One 
fought the other for the sake of Allah and was killed [by the other]. Allah repented toward the 
other and he embraced Islam and became a martyr.” (However, this hadith is irrelevant because 
the embracing of Islam wipes away all previous deeds, including associating partners with Allah. 
One cannot argue based on that hadith that if a Muslim murders another Muslim that he can 
repent.) Another group of scholars, including Abu Hanifah and al-Shafi’ee, say that the murderer 
is under the decision of Allah. He may forgive him or punish him, with or without repentance. A 
third group of scholars say that there is no repentance for the murderer. This is ibn Abbas’ view. 
It has also been narrated from Abdullah ibn Umar, Abu Huraira and other early scholars. There is 
also one narration from Imam Ahmad to this effect. The evidence for this view are the verse, 
hadith and narrations stated above in the text. Based on another narration, some argue that ibn 
Abbaas made his statement with respect to someone who was intending to commit murder. 
Hence, ibn Abbaas told him that there is no repentance for the murderer in the hopes that it 
would sway him from committing murder. Although it is difficult to accept that interpretation 
(unless the narration can be shown to be authentic), the hadith of the Messenger of Allah (peace 
be upon him) seem to be clear on this point. All of the arguments of those who say that there is 
repentance are general arguments. They cannot overrule the specific arguments found in the 
hadith mentioned in the text above, all of which have been graded acceptable by al-Albaani. The 
strongest conclusion in this author’s opinion, and Allah knows best, is that when a murderer 
repents, that repentance will be of some benefit to him. However, that repentance is not enough 
to completely wipe away the heinous sin that he has committed. Therefore, he will still have to 
face some punishment in the Hereafter for his sin. [For some of the above information and for 
arguments by one who concludes that there is a complete repentance for the murderer, see 
Haamid al-Muslih, A/-Maasi wa Athaaruhu ala al-Fard wa al-Mujtama (Jeddah: Maktabah al- 
Dhiyaa, 1992), pp. 337-342.] 

? [n this century alone, many Muslims have fought with and killed other Muslims. Many times 
this is done in the name of some nationality, country or man-made ideology, and not for the sake 
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Wealth 


The blood of each Muslim is inviolable and so is his wealth— in a 
manner similar to that of his blood. Hence, no Muslim should harm another 
Muslim's lawful wealth in any way. Indeed, as is clear in the teachings of this 
hadith, he should never willingly try to damage his brother's economic well- 
being or prosperity. This strikes at the core of brotherhood and leads to hatred 
and animosity among Muslims. 

A Muslim should show respect for his brother's property in a manner 
similar to how he shows respect for his brother's life. He should try to not harm 
his brother's property in any fashion. If he harms his brother's property, he 
should try to replace it or compensate his brother for any damage that he has 
caused. For example, if a Muslim borrows something from his brother, he 
should take good care of that item. He should be careful not to damage it in any 
way and if he does, he should compensate the owner— unless the owner, as a 
brotherly gesture, overlooks the damage caused and forgives the person. 

The Prophet (peace be upon him) has said, 


o- 4 2 
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“The wealth of a Muslim person is not permissible except by the pleasure of 
his soul"! In other words, one cannot take or use any portion of another 
brother's wealth unless one is certain that he is pleased with that and does not 
disapprove of such an act. 

Also, there should be absolutely no coercion in business dealings. A 
Muslim should feel free to take any permissible deal or to refuse any deal. 
Allah p said, 
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*O believers! Devour not esr property among yourselves unjustly except it be 
a trade among you, by mutual consent” (al-Nisaa 29). 

The importance that Islam places on preserving and protecting one's 
wealth can be seen in the punishment for theft. The thief, if certain conditions 


of Allah. Only Allah knows what will be the plight of all those Muslims who did such acts. 
Sometimes Muslims kill other Muslims thinking that they are doing so legitimately and for the 
sake of Allah. However, it seems that there is sometimes a rush to judgment on this matter and 
people decide on the flimsiest evidence to kill other Muslims. One thing seems to be certain: If 
there is any doubt about the legitimacy of killing another Muslim, then the Muslim should 
absolutely avoid the killing in such a case. 

' Recorded by al-Daraqutni and al-Baihaqi. According to al-Albaani, it is sahih. See al-Albaani, 
Irwa, vol. 5, p. 279. 
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are met, is to have his hand cut off. This is a harsh punishment— however, it is 
based on wisdom and the importance of safeguarding people’s wealth. 

Unfortunately, one must once again comment on the reality of this 
teaching vis-a-vis the practice of the Muslims of today. Is there real honesty 
among Muslims when it comes to business practices? Do they respect each 
others’ property and make sure not to harm it in anyway? If these aspects are 
not being upheld among Muslims, is it not understandable that the feeling of 
brotherhood is not to be found among the Muslims of today as it was found 
among those Muslims who implemented these teachings? 


Honor 


Again, a person’s honor is to be respected like his life and his wealth 
are to be respected. This means that one must be extremely careful about what 
one says about another Muslim. A Muslim’s honor should never be attacked 
without due cause in the shareeah. A Muslim’s name should never be dragged 
through the mud simply out of spite and a desire to see one’s brother hurt. Such 
actions are grave matters indeed and, once again, strike at the very core of the 
brotherhood that Islam seeks to create among its adherents. 

The importance of respecting another’s honor can be seen by many of 
the rules and regulations of Islam. Take, for example, the punishment for 
defamation and slander. Allah says in the Quran, 
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“And those who accuse b aso women, and produce not four witnesses, flog 
them with eighty stripes, and reject their testimony forever. They indeed are the 
evildoers" (al-Noor 4). 

Backbiting— speaking truthfully behind one's brother's back in ways 
that are displeasing to him— is another means by which a person violates his 
brother's honor. Allah has described this terrible deed in a heart-moving 
fashion, 
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*Do not backbite one another. Would one of you like to eat the flesh of his 
dead brother? You would hate it [so do not backbite]. And fear Allah. Verily, 
Allah is the One who forgives and accepts repentance, Most Merciful" (al- 
Hujuraat 12). 
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Indeed, one could also consider the punishment for adultery and 
fomication as being part of Islam's preservation of honor. This is because 
adultery, in particular, brings great shame to the other spouse as well as the 
families involved. This may be, Allah knows best, one of the reasons why the 
punishment is so great in the case of adultery. 

One should preserve one's tongue and actions from ever doing 
anything to wrong a Muslim's honor or reputation. Unfortunately, it may Бе 
much “easier” to fail in this aspect in comparison to respecting his life and 
wealth. Nonetheless, a Muslim must realize that his brother's honor is 
inviolable. Like his life and his wealth, he must take extra caution not to do 
anything to hurt his brother's honor. 


Other Points Related to This Hadith 


Al-Qaasimi and Abdul Maalik al-Qaasim state that it is permissible to wish 
that another person loses a bounty if that other person is using that bounty 
for evil or malicious purposes. In this case, one is not disliking that the 
other person received a bounty but one is simply disliking the way the 
bounty is being used. Hence, there is nothing wrong with disliking what the 
disbelievers and evildoers possess when they use those bounties in the 
wrong way. 

In reality, those who should be the least envious among themselves are the 
workers for the sake of Islam— but, unfortunately, many times they are the 
most envious and spiteful. They should be the least envious because, they 
claim, they are all working for the same purpose: the pleasure of Allah and 
the support of His religion in this world. Allah has enough pleasure and 
bounty for all of them. If they are all working for the same purpose, it is 
like, to use a modern-day metaphor, they are all on the same team. They 
should each want the team to win and not worry so much about individual 
statistics. The better the team does, the happier everyone should be. 
Therefore, if the plight of Muslims and Islam is improved anywhere, all 
Muslim workers should be happy about that whether or not it was they 
themselves or their organization or group that brought about that good 
result. However, such only occurs when they clean their hearts of any other 
intentions and work not for their own group or party but solely for the sake 
of Allah. Then, whatever pleases Allah, they are happy with, even if it 
came at the hands of some other Muslim workers. And whatever displeases 
Allah, they are unhappy with, even if it came at the hands of their own 
group or party. 

One of the ways by which hatred toward another brother may be removed 
from one's heart is by concentrating on the good deeds and kind acts that 
the brother has performed. When one thinks about those things, the minor 


| Al-Qaasimi, Mauidhat, p. 322; A. al-Qaasim, p. 6. 
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agitating acts that he did will soon be forgotten. The feelings of rancor and 
animosity in the heart will soon be replaced, Allah willing, by feelings of 
friendship and brotherhood. 

If a scholar is qualified to make ijtihaad and, in doing so, comes to a 
conclusion which is different from another scholar's, then, as long as his 
conclusion has some basis and is not obviously against the Quran and 
sunnah, he should not be hated due to his honest conclusion. If he is hated 
due to his conclusion, then that hatred cannot be considered hatred for the 
sake of Allah. The scholar has the right to make his own ijtihaad. One 
cannot force his ijtihaad upon others. He cannot be hated because he has 
not committed any sin. Allah willing, he will be rewarded for his efforts 
even if he were wrong. However, his opinion may be opposed in a polite 
and respectful manner. 

Sometimes one brother is asked about another brother, for the purpose of 
marriage, business or for some other aspect. The brother who is being 
questioned knows that the prospective brother is not qualified or is not a 
good candidate. However, he feels that if he says anything bad about the 
brother, he will be backbiting and doing something against the brotherhood 
of Islam. He fails to realize that by not stating the truth about the brother, 
someone is bound to get hurt. Hence, he must state the truth if he feels that 
the brother is not qualified. The Prophet (peace be upon him) set an 
example in this matter. Fatimah bint Qais was proposed to by Abu Jahm 
and Muawiya. The Prophet (peace be upon him) told her about one that he 
beat women and about the other that he is poor and has no wealth. Hence, 
the Prophet (peace be upon him) even suggested a third person for her to 
marry. This is part of the sincere advice toward one another and it does not 
violate the principles of brotherhood in Islam.' 

Auctions are allowed in Islam and do not violate the principles mentioned 
in this hadith. This hadith is specifically referring to cases where there is 
an agreement between the buyer and the seller, and then a third party 
interferes with that agreement. However, in the case of auctions, there is no 
agreement and the seller has not accepted anyone’s offer. Al-Bukhari has a 
chapter in his Sahih demonstrating that auction-type sales are permissible 
in Islam 

Throughout the Muslim world today, one might find the beautiful 
principles taught in this hadith violated virtually on a daily basis. There 
may be some Muslims who cheat each other in business. Some Muslims 
even lie to each other. Other Muslims might even be prejudice against each 
other and look down upon one another. Sometimes Muslims do not show 
any respect to each other; indeed, it is as if some of them sometimes do not 
have any self-respect. Perhaps, Allah knows best, this hadith points to two 


! Cf, ibn Taimiya, al-Hajr, p. 29. 
? Cf., Khan, trans., Sahih al-Bukhari, vol. 3, p. 198. 


1069 





Commentary on the Forty Hadith of al-Nawawi 


very important aspects that may remove this phenomenon. The first aspect 
is that every Muslim must realize that he is a slave and servant of Allah. 
This is the most honorable position a human can achieve. Indeed, this is the 
very purpose for which he was created. As Allah has said, 
а 4 аа ым АҒА o. 
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“I have created not jinn and mankind except for them to worship and serve 
Me" (al-Dhaariyaat 56). When a person realizes this fact, this should give 
him “self-respect for the sake of Allah”. A person with such self-respect 
would find many deeds to be beneath him and unbecoming of his status as 
a servant of Allah. He would not be willing to lie or cheat. He could not 
look down upon others or violate their rights as all of those deeds are not 
worthy of a person who is a true servant of Allah. The second aspect, then, 
is to realize that all the Muslims around him are also servants of Allah and 
his brothers for the sake of Allah. If they are his brothers for the sake of 
Allah, how could he then cheat them, lie to them, be prejudiced against 
them and so forth. This one phrase in the middle of this hadith, “And be, 
[O] servants of Allah, brethren” could have far-reaching implications— 
indeed, it could change the entire nature of the Muslim societies of today— 
if it were simply understood properly and applied properly. And Allah 
knows best. 
Brotherhood is not simply a matter of putting twenty dollars in a box for 
some Muslims in a far away place. Brotherhood has much more to do with 
the day to day activities between individual Muslims. To be a true brother 
to someone one sees everyday may be a much more difficult task than 
simply helping far away Muslims with a once-in-a-while financial 
contribution. How one deals with his brothers who are close to him may be 
the true test of brotherhood. 
A Muslim should never want to take advantage of his brother. He should 
not intentionally do wrong to his brother and then say, *He is my brother, 
he won't mind." He should not do this because this is not a brotherly way 
to act. A brother does not take advantage of his brother's kindness. Instead, 
he will do his best never to put his brother in a position where the latter 
will have to overlook or forgive his actions. 
A Muslim should not lie in general but especially not to his Muslim 
brother. In modern times, many of the Muslims who are active in the area 
of dawah and Islamic work have become very lax on this point. They are 
very quick to lie on behalf of their Islamic organization or movement. They 
justify their actions by claiming that this is best for the “bigger picture" of 
Islam. Unfortunately, though, when a person gets into a lying mode, it 
becomes easy for him to lie on a regular basis and in cases where there was 
no need to lie. Furthermore, lies have a tendency to get bigger and bigger, 
as a person has to cover up his earlier smaller lies with bigger lies. The end 
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result is usually disastrous. After some time, the lies begin to be exposed 
and become clear to everyone. When the people see that these lies were all 
perpetrated in the name of the “bigger picture” of Islam, it is the Islamic 
movement itself that is sometimes hurt the worst. Hence, in the long-run, it 
is very damaging for Islam as a whole. Instead of resorting to such 
practices and allowing them to get out of hand, the Muslims should 
remember these words of the Prophet (peace be upon him) in this hadith: a 
Muslim does not lie to his brother. A Muslim may deceive the enemy in a 
battlefield. But his brother Muslim who is not part of his organization or 
movement, for example, is not the same as his enemy in the battlefield. In 
general, there is no Islamic justification for lying to such a Muslim and, in 
the long run, those lies usually end up having disastrous results when they 
are finally exposed. 

A man said to Umar ibn Abdul Aziz, “Consider the elderly Muslims like a 
father, their young like [your] children and those in the middle like [your] 
brethren. Which of those would you like to harm?” 

Yahya ibn Muaadh al-Raazi once said, “Let the believer get one of three 
things from you: If you do not benefit him, at least do not harm him; if you 
do not make him joyful, at least do not make him grieve; and if you do not 
praise him, at least do not criticize him.” 

This hadith discusses many of the diseases of the heart. These diseases can 
be very damaging. Indeed, they can lead a person to leaving the fold of 
Islam. Abdul Maalik al-Qaasim points out that the “pillars” or roots of kufr 
(disbelief) are four: kibr (pride and arrogance), hasad (envy), baghdhaa 
(hatred) and shahwah (desires, passions). The Prophet (peace be upon 
him), directly or indirectly, touched upon three of these in this hadith. Kibr 
keeps one from submitting to the truth, even if the person recognizes it as 
true. Hasad keeps one from accepting advice and guidance from others 
because the person does not want to accept the fact that others might have 
something that he does not. Hatred keeps one being just and following the 
truth wherever it may be.” 


Summary of the Hadith 


Muslims are all servants of Allah and they must look at each other and 
actually treat each other like brothers.* This brotherhood is not something 
that merely exists on the lips but it must actually be put into practice in 


| Quoted in ibn Rajab, Jaami, vol. 2, p. 283. 

2 Ouoted in ibn Rajab, Jaami, vol. 2, p. 283. 

? A. al-Qaasim, p. 8. 

“ The word “brother” has been used throughout this commentary. That was just to keep it closer 
to the actual word that the Prophet (peace be upon him) used and for the sake of flow. Obviously, 
though, the exact same rulings and principles apply to the relationship between brothers only, 
brothers and sisters and sisters only. 
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everyday living. This is partially accomplished by adhering to the 
following teachings that have come from the Messenger of Allah (peace be 
upon him) in this hadith: 

(1) The Muslim brothers should not be envious of one another. 

(2) They should not hurt each other financially by artificially raising 
prices against each other or undercutting sales that have already been 
concluded. 

(3) They should not hate each other and, conseguently, they should 
avoid all of those acts that could gender hatred among brothers. 

(4) They should not turn away from each other and avoid one another. 
Instead, when they see each other they should greet each other with the 
greetings of peace and with a smiling face. 

(5) A brother should not commit any type of dhulm with respect to his 
brother. 

(6) A true brother is the one who comes to his brother's assistance and 
does not abandon him in his hour of need. 

(7) True brothers do not lie to each other. Instead, they are honest and 
straightforward with one another. 

(8) A true brother sees his brother as his equal— or he sees his brother 

as being superior to himself. He would never be so arrogant as to look 
down on his brother or despise his brother. 

The true estimate of a person's worth is his taqwa. It is not the outer 
manifestations of this world, such as wealth, position, lineage and so forth. 
But taqwa is in the heart and no one except Allah knows the level of a 
person's taqwa. No Muslim can know for certain that he has more taqwa 
than another Muslim. Therefore, no Muslim could ever know for certain 
that he is better than another Muslim. Since that is the case, there is no call 
for a Muslim ever to look down upon or show contempt for his brother 
Muslim. Indeed, this is a great evil. In fact, that by itself is a sufficient 
amount of evil for any one to carry. 

All of a Muslim is inviolable to every other Muslim. In other words, every 
Muslim must treat every other Muslim with the proper amount of respect 
and good behavior. 

In particular, one must realize that a Muslim's blood is inviolable. One 
must avoid any illegal form of spilling of Muslim blood or physically 
injuring a Muslim. 

Similarly, a Muslim's wealth is also inviolable. One must respect the 
private property of his brother and should not use it unless it is known that 
his brother approves of that act. 

Finally, one must also show utmost respect for his brother's honor. He 
must be careful of his tongue and never wrongfully harm the honor of his 
brother. 
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Hadith #36 
“Whoever Relieves a Believer...” 
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On the authority of Abu Huraira (may Allah be pleased 
with him) from the Prophet (may Allah’s peace and 
blessings be upon him) who said, “Whoever relieves a 
believer’s distress of the distressful aspects of this world, 
Allah will rescue him from a difficulty of the difficulties of 
the Hereafter. Whoever alleviates [the situation of] one in 
dire straits who cannot repay his debt, Allah will alleviate 
his lot in both this world and the Hereafter. Whoever 
conceals [the faults of] a Muslim, Allah will conceal [his 
faults] in this life and the Hereafter. Allah is helping the 
servant as long as the servant is helping his brother. 
Whoever follows a path in order to seek knowledge 
thereby, Allah will make easy for him, due to it, a path to 
Paradise. No people gather together in a house of the 


1073 





REY Yd EE 


eT EE 


c 





Commentary on the Forty Hadith of al-Nawawi 


houses of Allah, reciting the Book of Allah and studying it 
among themselves, except that tranquillity is descended 
upon them, mercy covers them, the angels surround them 
and Allah makes mention of them to those in His presence. 
Whoever is slowed by his deeds will not be hastened 
forward by his lineage." 

Recorded by Muslim with that wording. 


Selected Vocabulary 


- “removes” 

- a source of distress or grieving, something that preoccupies and bothers the 
mind 

- “he makes easy” 

- the one in straitened circumstances; in particular, however, the one who is in 
debt and is not able to repay his debt 

- “he concealed” 

- “assistance, helping” 

- “traversed” 

- “path” 

- “he is seeking” 

- “knowledge” 

- “he makes simple” 

- “gather together” 

- “house” 

- “houses” 

- “reciting” 


& - “studying it with each other,” this word means to read something and to retain 


it, such that one does not forget it.' 
- *among them" 

- “descended” 

- “tranquillity, calmness” | 
- “covers them” 

- “the mercy” 

- “surrounds them” 

- “mentioned them” 

- “slowed” 

- “sped, hastened forward” 

- “his lineage” 


! Cf., al-Mubaarak ibn al-Atheer, Al-Nihaayah fi Ghareeb al-Hadeeth wa al-Athaar (Beirut: Daar 
Ihyaa al-Turaath al-Arabi, n.d.), vol. 2, p. 113. 
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Takhreej 


This hadith was recorded, with various wordings, by Muslim, Abu 
Dawood, al-Tirmidhi, al-Nasaai in al-Kubra, ibn Maajah, Ahmad, ibn Abu 
Shaibah, al-Daarimi, al-Haakim, ibn Hibbaan and many others from the chain 
of Abu Saalih from Abu Huraira. 

Muslim’s narration of this wording is from al-Amash on the authority 
of Abu Saalih. As ibn Rajab points out, this narration has been criticized by 
some scholars as not becoming the criteria of Sahih Muslim since other 
narrations have al-Amash saying, “It has been narrated on the authority of Abu 
Saalih,” implying that he was not the one who heard it directly from Abu 
Saalih. According to al-Tirmidhi, this broken chain from al-Amash is the 
correct narration from him.' 

In any case, though, separate portions of the hadith have supporting 
evidence that are found in numerous works of hadith. For example, both al- 
Bukhari and Muslim record the following hadith on the authority of ibn Umar 
from the Prophet (peace be upon him), 
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“A Muslim is a brother to a Muslim. He does not wrong him. Nor does he 
forsake him when he is in need. Whoever is fulfilling the need of his brother, 
Allah is fulfilling his needs. Whoever relieves a Muslim from a distress, Allah 
removes from him a distress from the distressful aspect of the Day of 
Resurrection. And whoever conceals [the faults of] a Muslim, Allah will 
conceal [his faults] on the Day of Resurrection.” 

Muslim also records similar hadith on the authority of both Abu 
Huraira and Abu Saeed al-Khudri. Those hadith were also recorded by Ahmad, 
Abdul Razzaaq, al-Tirmidhi, ibn Maajah, ibn Abu Shaiba and others. 

Similar hadith have also been recorded on the authority of the 
Companions Auf ibn Maalik al-Ashjai and ibn Abbaas.? 


General Comments About the Hadith 


This hadith is closely related to the previous hadith in that it states 
some of the most important acts that strengthen the Islamic brotherhood. In 
fact, this hadith is one of the most important encouraging Muslims to help one 


! [bn Rajab, Jaami, vol. 2, p. 284. 
? Cf. ibn Muhammad, pp. 203-205. 
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another in their worldly lives. They should help one another by removing 
hardships, being easy with each other in times of debt, concealing each others” 
faults and mistakes and generally assisting one another in what is good. When 
a Muslim does these kinds of acts, Allah will reward him in a similar fashion. 

Furthermore, it encourages the Muslim to strive after knowledge as this 
striving is a way to finding the path to Paradise. Of course, the most important 
means of attaining knowledge is the study of the Quran. The study of the Quran 
is an act that is blessed by Allah. 

Finally, if deeds like the above are not present and the person has not 
done what it takes to enter Paradise, his lineage, no matter how noble or 
wealthy, will be of no avail to him. 


About the Narrator: Abu Huraira 


Abu Huraira is discussed in the commentary to Hadith Number 9. 


“Whoever relieves a believer’s ' distress of the distressful aspects of this 
world, Allah will rescue him from a difficulty of the difficulties of the 


Hereafter.” 


A kurbah (4S) is that which distresses the soul and preoccupies the 
mind. In this world, many aspects can be described as kurbah. A person could 
face difficulties, problems and challenges almost every day in his life. 

If a Muslim truly seeks to please Allah, his attitude toward his brother 
should not simply be a passive one. In other words, it should not be sufficient 
for him that he does not harm his brother in any way. Beyond that, he should 
actively seek to help his brother and remove from him any difficulties that he 
might be facing. If he does so, Allah will reward him in a similar fashion. This 
is, again, one of those many pieces of evidence that demonstrate that the 
reward for an action is of the same nature as the action itself. Hence, if 
someone removes a difficulty from someone else, his reward will be to have a 
difficulty removed from himself. 

This hadith demonstrates the importance of fulfilling the needs of 
one’s brother. This type of deed, with its great reward, is open to many 
Muslims. This is so because it can be accomplished by using one’s knowledge, 
wealth or authority. It may be by simply advising him to what is best or guiding 


! Al-Haitami (Fath, p. 255) notes that kurbah (distress) is mentioned in relation to a believer 
(mu'min) while concealing a fault is stated in relation to a Muslim. According to him, there is 
some significance to this. A kurbah is related to internal emotions and feelings as is imaan or 
faith. Concealing a fault is related to an outward deed that was performed, as is being a Muslim 
or “doing the outward deeds of Islam.” Allah knows best. 
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him to something good. It could also be by praying to Allah to help the other 
person and relieve his plight. 

The word translated as “relieves” is actually naffasa (o3). This means 
to lighten or relieve the burden. It comes from the expression, (31 „аб (giving 
breath to one who is about to suffocate). It is as if one relaxes the suffocating 
person and opens a passage for him to breath so that he is able to take a 
breath? Other similar authentic hadith use the word c 3 (faraja). This is a 
much stronger term. This implies removing the distress and all of the 
psychological worries that go with it. The reward for relieving is also relieving 
a burden while the reward for removing will be the removal of a burden.’ 

The important aspect to note here is that Allah promises a relief of a 
burden that is of the Hereafter only for one who relieves his brother's distress 
and it does not mention a relief of burden in this world. But in the other cases 
mentioned in this hadith, Allah makes mention of rewards in both this life and 
the Hereafter. This aspect has been explained in a number of ways. One 
explanation is that a kurbah is a great hardship. Not everybody faces such a 
difficulty in this world, as opposed to the later mentioned cases of being in dire 
straits or needing one's faults concealed. No one escapes experiencing those 
aspects in this world at one time or another. 

A second explanation is that the kurbah or hardships of this world are 
nothing in comparison to the hardships that one will face in the Hereafter. 
Therefore, Allah preserves the reward for such a deed for the Hereafter when 
the person will be greatly in need of such a favor from Allah. This is indeed a 
great reward from Allah for relieving a brother's burden in this life. 

To understand the above statement, one can refer to many hadith 
describing the kinds of hardships that mankind will face on the Day of 
Judgment. For example, the Prophet (peace be upon him) said, 
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“The people will sweat so profusely on the Day of Resurrection that their sweat 
will sink seventy units into the earth and it will rise up until it will reach the 
people’s ears.” (Recorded by al-Bukhari.) The Prophet (peace be upon him) 
also said, 


! Cf, al-Haitami, Fath, p. 255. 
? Cf., al-Teebi, vol. 2, p. 665. 
? Cf., ibn Rajab, Jaami, vol. 2, p. 286; Sultaan, p. 309. 
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*One the Day of Resurrection, the sun would draw so close to the people that 
there would be left only the distance of one mile... The people would be 
submerged in perspiration according to their deeds. Some will be up to their 
knees, some up to the waist and some would have the bridle of perspiration," 
and he pointed with his hand toward his mouth. (Recorded by Muslim.) 

These hadith display the hardship and difficulties that people will be 
faced with on that great Day. Perhaps, Allah will save a Muslim from difficulty 
on that Day because that Muslim relieved a brother's distress in this world. 
Such is the great mercy of Allah and how great His rewards are in comparison 
to the deeds that are performed. 

One of the greatest hardship or stresses that Muslims face nowadays is 
the onslaught of non-Islamic values and civilizations. Even in their own 
Muslim lands, Muslims are faced with hardships in applying Islam. In some 
areas, Muslims are put into prison, both men and women, simply for 
demonstrating some of the outward manifestations of their faith. This is truly a 
great kurbah and distress. If other Muslims come to their rescue and relieve 
them from such difficulties, Allah willing, as this hadith demonstrates, their 
reward will be great as Allah will relieve them from difficulties and hardships 
on the Day of Judgment. 

One can only imagine what society would be like—-- indeed, what the 
world would be like—- if every Muslim would take this approach to life. The 
Muslim would go out in search of those who are in need and troubled because 
he knows that by helping them, he is actually helping himself and, Allah 
willing, saving himself from great hardship in the Hereafter. This characteristic 
of actively seeking opportunities to help others should be found in everyone 
who considers himself a true believer and Muslim. 

Incidentally, according to al-Haitami, the mentioning of relieving a 
believer's stressful situation was simply for the purpose of honoring believers 
and emphasizing the importance of their good treatment. Otherwise, he says, 
the reward stated in this hadith applies to relieving a distressful situation of any 
human. This is because, as was mentioned previously, there is a reward for 
assisting any living creature. He also points out that the level of reward, 
though, decreases as the honor of the person helped decreases. Hence, first 
come believers, then comes non-Muslim citizens of the Islamic state followed 
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by a non-citizen of the Islamic state who is allowed to visit the state and then 
comes non-Muslim citizens of non-Islamic states. | 


“Whoever alleviates [the situation of] one in dire straits who cannot repay 
his debt, Allah will alleviate his lot in both this world and the Hereafter.” 


The Day of Judgment can be a very difficult and compelling day. This 
is how Allah described it with respect to the disbelievers, 
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“The sovereignty that day with be the true sovereignty, belonging to the Most 
Gracious. And it will be a hard day on the disbelievers" (al-Furqaan 26). The 
only way to be rescued from such difficulties on that Day is by attaining the 
grace and mercy of the Master of that Day, Allah. In this hadith, the Prophet 
(peace be upon him) has mentioned one of the ways by which one may attain 
that mercy from Allah. 

Relieving one brother's debt is an act that is beloved to Allah— and 
has obvious implications for the strength of the brotherhood. There are 
basically two ways by which one can relieve a person's debt and gain the 
blessings mentioned in this hadith. First, the loaner can wait until the 
impoverished debtor has the means to repay the debt. In fact, this is an 
obligation commanded by Allah. It is not right for a Muslim to demand his 
money back from a brother who he knows sincerely cannot afford to pay him. 
Allah says, 
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* And if the debtor is in straitened circumstances, then grant him time until it is 
easy for him to repay” (al-Baqara 280). 
A second option is to reduce the debt or to forgive the debt completely. 


After the above statement, Allah says, with a reminder of one’s meeting with 
Allah in the с 
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“But if you remit it [the debt] by way of charity, that is better for you if you did 
but know. And be afraid of the Day when you shall be brought back to Allah. 
Then every person shall be paid what he earned, and they shall not be dealt 
with unjustly” (al-Bagara 280-281). 


' Al-Haitami, Fath, pp. 254-255. 
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This hadith also includes giving the one in debt charity or a gift to help 
him pay off his debts. One may also extend him another loan so that he may 
pay off his current loan and have more time to pay off his new loan. 

There are numerous hadith related to this topic that also demonstrate 
the emphasis that Islam places on such behavior among brothers. For example, 
the Messenger of Allah (peace be upon him) also said, 
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“There was a trader who used to give loans to the people. If he noticed that one 
was in straitened circumstances, he would tell his boy [working for him], 
‘Excuse him so that Allah may overlook [and forgive our sins] for us.’ 
Therefore, Allah overlooked [his sins] and forgave him.” (Recorded by al- 
Bukhari and Muslim.) 

Al-Bukhari and Muslim also record that the Prophet (peace be upon 
him) stated, 
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“A man died and he was spoken to [about his deeds] and he said, ‘I used to 
have business with the people and I would give time to the rich to repay and 


reduce the debt of the poor.’ Therefore, he was forgiven.” 
The Prophet (peace be upon him) also stated, 
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*Whoever would be pleased to have Allah save him from a distress on the Day 
of Resurrection should then relieve one in straitened circumstances or 
completely remove his debt.” (Recorded by Muslim.) 

Ibn Uthaimeen points out that if a Muslim makes life very difficult for 
another Muslim by making him repay a debt that he simply cannot afford to 
pay, then Allah may also make life difficult for him both in this life and on the 
Day of Judgment.' 

Al-Qaari points out that the reward for this kind of act is true 
regardless of whether the debtor was a non-Muslim or a Muslim.” 


' Ibn Uthaimeen, Sharh Riyaadh, vol. 5, p. 26. 
2 Al-Oaari, vol. 1, p. 270. 
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“Whoever conceals [the faults of] a Muslim, Allah will conceal [his faults] in 
this life and the Hereafter.” 


This is another teaching of the Prophet (peace be upon him) that can be 
found in numerous of his hadith. For example, a hadith in Sunan ibn Maajah 
also states, 
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“Whoever conceals his brother Muslim's private affairs will have Allah 
conceal his private affairs on the Day of Resurrection. And whoever uncovers 
his brother Muslim's private affairs will have Allah uncover his private affairs, 
to the point that He will expose what occurred in his house.” 


There is also another hadith in which the Messenger of Allah (peace be 
upon him) stated, 
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*O gathering who believe with their tongues but faith has yet to enter into their 
hearts, do not backbite the Muslims. And do not search for their private 
matters. Whoever searches for their private matters will have Allah follow up 
his private matters. And whose private matters Allah follows, He will expose 
him even [if his act were done] in his house.” 

One of the early scholars stated, “I came across a people who had no 
[known] shortcomings. However, they would mention the shortcomings of the 
people and so then the people mentioned the shortcomings they had. I came 
across another people who had [known] shortcomings but they refrained from 
speaking about the shortcomings of the people. Therefore, because of that, their 
shortcomings were forgotten. 

In general, a true believer would not like the mistakes and faults of 
others to be broadcast about. If a person made a mistake, it is not good that his 
sin be told to everyone and he be made a spectacle. When a person is happy 


! Recorded by ibn Maajah. AI-Hilaali (Eeqaadh, p. 493) says that its chain has some weakness to 
it but it has supporting evidence that makes it sahih. It seems that al-Albaani used to consider it 
weak and included it in his Dhaeef al-Jaami al-Sagheer. However, he must have changed his 
mind concerning this hadith as he included it in Sahih Sunan ibn Maajah. See al-Albaani, Sahih 
Sunan ibn Maajah, vol. 2, p. 79. 

? Recorded by Ahmad and Abu Dawood. According to al-Albaani, it is sahih. See al-Albaani, 
Saheeh al-Jaami, vol. 2, pp. 1322-1323. 

? Quoted by ibn Rajab, Jaami, vol. 2, p. 291. 
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with such events, it is a sign that his faith has a shortcoming. Allah is definitely 
not pleased with such a situation as He has said in the Quran, 
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“Verily, those who like that lewd sinful acts should be propagated among those 
who believe, they will have a painful torment in this world and in the 


Hereafter” (al-Noor 19). 
Allah says in the Quran, 


Le aI бор Шы JAN ei Je GUN Eze Ui 


е, af, 


Че Дь 95 43 Же ы ША СН, 


“Truly, We did offer the Trust (iddi responsibility) to the heavens and the 
earth and the mountains, but they declined to bear it and were afraid of it. But 
man bore it. Verily, he was unjust [to himself] and ignorant [of its results]" (al- 
Ahzaab 72). 

Ibn Uthaimeen points out that all humans— except for those humans 
whom Allah protects from this by giving them knowledge and righteousness— 
have the characteristics of injustice to themselves and ignorance. Out of 
injustice to himself, a person knows that something is wrong and harmful to 
himself but he still does it. Secondly, people also do things ignorantly, not 
knowing what is right or wrong. Therefore, by their nature, all humans are 
going to have some faults, shortcomings and mistakes. So a Muslim should 
conceal his brother's faults and not inform others of them, unless he must do so 
out of necessity. The sinful brother may have temporarily yielded to his desires 
or did something wrong without realizing how wrong it was. But the person 
who notices those mistakes in others most likely also has his own mistakes and 
shortcomings. He would not like others to know when he makes mistakes and, 
therefore, he should not spread the mistakes of others. If he, for example, sees 
someone lying or cheating in his business transactions, instead of publicly 
announcing that, he should go to the person and advise him to change his ways. 
If he does so, that should be the end of the matter and there is no need to 
inform others of his mistake (unless they have been injured by his acts). If he 
does not change his ways, then one may be forced to warn others about him.! 


Those Whose Sins Should be Concealed 


Obviously, everybody commits sins and has faults. Everyone should 
love that Allah would conceal those faults and not reveal them to others. Part 


! [bn Uthaimeen, Sharh Riyaadh, vol. 5, pp. 5-6. 
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of Allah’s concealing of a fault is his overlooking it and excusing it. If a person 
is desirous of that reward, he should not expose the slips and faults of his 
brother Muslims. He should not speak about them and he should not mention 
them to others. But does this ruling apply to every Muslim? 

First, it must be noted that this hadith is giving a recommendation and 
not a command. Al-Haitami states that there is a consensus that if somebody 
witnesses a sin and he does not conceal that sin but he reports that action to the 
proper authorities, he is not committing a sin by not concealing the act. It 
would have been better or preferred for him to have concealed that act but there 
is no sin on him for reporting such an act.' 

Second, there are two types of people. One type is known to be 
religious, performs the obligatory and recommended acts and, in general, 
remains away from what is forbidden. A second type is one who is known to 
openly and brazenly commit sins and acts that are forbidden by the shareeah. 
In the light of the teachings of this hadith, the action with respect to each type 
is different. 

As for the first type of people-— the religious ones who are not known 
for committing sins-— if a person witnesses such a one committing a sin, he 
should conceal it on his behalf. Everyone is prone to make mistakes one time 
or another and there is no need for a person’s life or reputation to be ruined 
because of one mistake that he has made. Allah willing, if a Muslim conceals 
the sin of such a brother, Allah will conceal for him his sins and forgive them. 
Allah will conceal them for him in this life and will conceal them and forgive 
them in the Hereafter. 

However, the following conditions must be met for this approach to be 
followed: 

(1) The sin that the person committed must be one related to the “rights 
of Allah" and not the rights of mankind. In other words, if a Muslim witnessed 
another pious Muslim sampling alcohol for the first time, he may, if he so 
wills, conceal that sin for the Muslim because it does not harm anyone else. 
However, if a Muslim witnessed another pious Muslim stealing something 
from somebody else, then he cannot remain silent because another individual's 
rights have been violated. 

(2) The sin must have been already finished. In other words, if a person 
is committing a sin at the present moment in front of another Muslim, he must 
put a stop to that sin, even if it means he must tell others about it. In the 
example above, he should try to stop the person from drinking and even ask 
others to help him. However, if he comes and the person had just finished the 
drink and put the glass down, then he may conceal his fault. 

(3) The person whose fault is being concealed must be a religious 
person who is known for performing the obligatory deeds and is not known 


' Al-Haitami, Fath, p. 256. 
? Cf, al-Mudaabaghi, p. 256. 
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whatsoever for performing evil deeds. In other words, it must have been a slip 
on his part and almost everyone is bound to slip some time. 

(4) The concealment must not be in a situation where one has been 
called to be a witness to what has occurred. It also must not be a case where 
one has to testify to the integrity of a witness or of a narrator of reports. In 
those cases, the person does not have the right to conceal the other person's 
faults. 

(5) The benefit of concealing the person's sin must outweigh the 
benefit of letting his sin be known. If it is better for a person's sin to be known, 
it should not be concealed. According to ibn Uthaimeen, if the benefit and the 
harm seem to be the same in both cases, it would be best to conceal the sin.! 

As al-Bugha and Mistu point out, this does not mean that one does not 
advise the person and remind him of Allah. He should be reminded. He should 
be told not to repeat that sin that he has committed and so forth. This is part of 
the obligatory naseehah (sincere advice) that every Muslim should make 
toward his brother.’ 

According to ibn Rajab, included in this category of those whose sins 
should be concealed is a person who comes, full of repentance and sorrow, 
asking for the prescribed punishment to be implemented on him without 
explicitly stating what sin he has committed. He should not be asked to admit 
to his crime but instead he should be told to repent privately and conceal his 
sin. This was the practice of the Prophet (peace be upon him). The Prophet 
(peace be upon him) did not ask Maaiz what sin he committed when he came to 
the Prophet (peace be upon him) asking to be punished.’ 


Interceding on Behalf of Righteous Muslims 


If a righteous Muslim who is not known for committing sins should 
blunder and commit a mistake, the others should keep his mistake concealed. 
Furthermore, if the mistake concerned another’s right, they should intercede on 
behalf of the pious Muslim. In other words, they should convince the one who 
was wronged to forgive his brother, to overlook his mistake and not to take the 
matter to the authorities and press charges. The Prophet (peace be upon him) 
stated, 


la ai 
"[ntercede [on each other's behalf] and you will be rewarded." (Recorded by 
al-Bukhari and Muslim.) 
The Prophet (peace be upon him) sated, 


! [bn Uthaimeen, Sharh Riyaadh, vol. 5, p. 15. 
? Al-Bugha and Mistu, p. 291. 
? [bn Rajab, Jaami, vol. 2, p. 292. 
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“Overlook the slips of the irs and pious people, except in matters 
concerning which there is a prescribed penalty." 

Another hadith states that the cloak of Safwaan ibn Umayyah was 
stolen. The Messenger of Allah (peace be upon him) ordered that the hand of 
its thief be cut off. Safwaan told the Prophet (peace be upon him), “This is not 
what I want. It is charity for him." The Prophet (peace be upon him) then told 
him, 
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“Why did you not do that before he was brought to me?” 

So, if the sin that the person has committed has reached the authorities, 
and the matter is no longer a private matter between two citizens, for example, 
then there is no longer any room for intercession. It happened during the time 
of the Prophet (peace be upon him) that a woman had stolen something. The 
Quraish were concerned about the woman. They, therefore, asked Usaamah ibn 
Zaid, the beloved of the Prophet (peace be upon him), to speak to the Prophet 
(peace be upon him) on her behalf. The Prophet (peace be upon him) stated, 
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“Do you intercede regarding the prescribed punishments of Allah?” Then he 
stood and stated in a speech, “Verily, the people before you were destroyed: 
When a honorable person among them would steal, they would leave him; and 
if a poor person would steal, they would apply the punishment to him. By 
Allah, if Fatimah the daughter of Muhammad were to steal, I would cut her 
hand off.” (Recorded by al-Bukhari and Muslim.) 


Those who are Not Deserving of Intercession 


The second category of people are those who openly and repeatedly 
commit sins. They are known for committing such sins and they do not actually 


' Recorded by Ahmad and Abu Dawood. According to al-Albaani, it is sahih. See al-Albaani, 
Saheeh al-Jaami, vol. 1, p. 260. 

? Recorded by al- Nasai and ibn Maajah. According to al-Albaani, it is sahih. See al-Albaani, 
Sahih Sunan al-Nasaai, vol. 3, p. 1007. 
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even care what anyone says about them and their sins. This person is not 
deserving of having his sins concealed. In fact, al-Haitami states it is a must 
that his sins not be concealed. Instead, others should be told about him so that 
they may take their precautions against him. Concealing his sins will just give 
him the opportunity or encouragement to do even more sins. Furthermore, he 
should be taken to the authorities to be dealt with in the proper manner to try to 
curb his evil.’ 

Al-Hasan al-Basri stated that there is no such thing as backbiting with 
respect to such people. Obviously, if a person is openly committing such 
sins he could not possible care— or he does not have the right to object— if 
people mention those sins behind his back. According to ibn Rajab, it is 
permissible to search into the affairs of such people if they are accused of 
committing specific crimes? This view is based on the Prophet's statement 
after punishing a man for illegal sexual intercourse, recorded in al-Bukhari and 
Muslim, “O Unais, go to that woman and if she confesses her crime, have her 
stoned to death.” 

According to Imam Malik, no one should even step in and try to 
intercede on such a person’s behalf. Instead, the process should be left until he 
is taken to the authorities and given the proper punishment. 


“Allah is helping the servant ? as long as the servant is helping his brother.” 


Some of the virtues of helping one another and fulfilling each others’ 
needs were discussed in the commentary to Hadith Number 25 and Hadith 
Number 26. 

In this particular hadith, this is another example of being rewarded in a 
manner similar to the nature of one's deed. However, the believer should 
ponder over this particular example. If Allah is helping a person, is there 
anyone or anything that can repel Allah's help? Is there any greater help than 
the help that can come from Allah? How can one achieve that magnificent 
help? It is by turning to his brethren and helping them. As he helps his brothers, 
Allah will help him. 


' Al-Haitami, Fath, p. 257. 

? Quoted in ibn Rajab, Jaami, vol. 2, p. 293. 

3 Ibn Rajab, Jaami, vol. 2, p. 293. 

“ Quoted in al-Haitami, Fath, p. 257. It is said that Imam Ahmad did not like taking even 
evildoers to the authorities because the authorities would either not perform the prescribed 
punishment or they would go beyond what is stated by the law. (See ibn Rajab, Jaami, vol. 2, p. 
293; al-Haitami, Fath, p. 257.) However that view is based on issues that are different from those 
being discussed here. 

> The way the hadith is stated puts an emphasis on the fact that the help is in or with the servant 
himself. The hadith did not actually state, “Allah is helping the servant in that” but it states that 
the help is, in essence, placed in the servant. This is a way of emphasizing the amount and type of 
help that such a servant receives. Cf., al-Teebi, vol. 2, p. 665. 
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This also gives a picture of what the ideal Islamic society should be 
like. It is a society in which its members help and assist one another. However, 
they help and assist one another only in certain deeds and, obviously, not in 
other deeds. Allah has stated, Ы 
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*Help one another in acts of piety and righteousness. And do not assist one 
another in acts of sinfulness and transgression. And be aware of Allah. Verily, 
Allah is severe in punishment” (al-Maaidah 2). Hence, the different members 
of society should be working together and helping one another for everything 
that is good and righteous. They should help each other fulfill their needs and 
they should assist each other to make life easier for all. 

Another hadith of the Prophet (peace be upon him) demonstrates the 
importance of helping and serving one's brothers. Anas narrated that the 
Prophet (peace be upon him) and his Companions were on a journey. During 
that journey, some of the Companions were fasting while the others were not. 
Those who were fasting became weak and were not able to perform the chores 
that one needs to perform while traveling, such as preparing the food, feeding 
the animals and so forth. Therefore, those who were not fasting tended to the 
needs of everyone. Although fasting is a deed that is extremely pleasing to 
Allah, the Prophet (peace be upon him) stated about their situation, 


PA ed opi ca 
“Those who were not fasting took all of the reward today." (Recorded by al- 
Bukhari and Muslim.) The Prophet's statement was an exaggerated statement 
to demonstrate that those who did not fast possibly received even more reward 
than the people who were fasting. This is because they were assisting and 
helping their brothers who were in need. Thus, their reward was very great. 

In fact, even after becoming the rulers, Abu Bakr and Umar used to 
continue to serve the people and help them fulfill their needs. Among the 
Arabs, it was considered very bad for women to milk the animals. Therefore, 
before becoming the ruler, Abu Bakr started the practice of milking the animals 
for the womenfolk in his area who did not have men present to milk for them. 
After becoming the ruler, he continued to do that on their behalf. Umar also 
used to deliver water to the elderly widows even after he became the ruler.! 

Al-Bugha and Mistu state that assisting one's brother is not restricted 
to assisting him by doing some deed on his behalf. It also includes the other 
deeds previously referred to in this hadith, such as rescuing him from a 


! See ibn Rajab, Jaami, vol. 2, p. 295. 
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distressful situation, relieving his debt and interceding on his behalf. One 
should use one's physical and material means as well as other means, such as 
reputation and authority, to help one’s brother.! 


*Whoever follows a path in order to seek knowledge thereby, Allah will 
make easy for him, due to it, a path to Paradise." 


According to most of the commentators, what is meant by knowledge 
here is the knowledge of the religion.” This is the most important type of 
knowledge that one can attain. This interpretation seems to be correct as it is 
that knowledge that most seemingly will lead one to the Path to Paradise. 
Secular knowledge may not necessarily lead to that path as can be seen from 
the many scientists and scholars who have no fear of Allah or knowledge of the 
path to Paradise. 

The meaning of the Prophet’s statement, as ibn Rajab mentioned, 
includes both the actual physical following of a path in order to seek 
knowledge as well as the non-physical means by which one attains knowledge. 
The first category would include walking or riding to the lectures or places of 
the scholars to meet with them and learn from them. The latter category would 
include actions like reading, studying, memorizing, researching, pondering and 
so forth. All of these are part of the “paths” by which one attains knowledge.’ 

The words, “Allah will make easy for him, due to it, the path to 
Paradise,” could imply, as ibn Rajab states, that Allah will make the attaining 
and seeking of knowledge easy upon him and it is that knowledge that is the 
path to take him to Paradise. In this way, it is similar to Allah’s statement in the 
Quran, 


ба scd. бл oue EE qu ere IA 
“And We have indeed made the Ouran easy to understand and remember, is 
there then anyone who will remember [and receive admonition]?" (al-Qamar 
17). 
Another interpretation, also given by ibn Rajab, is that Allah will make 
it easy for the seeker of knowledge, who has a sincere intention to please Allah, 





! AI-Bugha and Mistu, p. 297. 

? Cf. ibn Daqeeq al-Eid, Sharh, p. 95; al-Haitami, Fath, p. 259; Sultaan, p. 316. Taataay (p. 355) 
argues that semantically the word “knowledge” in this hadith is in the nakirah (indefinite noun) 
and, therefore, applies to any type of knowledge. He says that secular knowledge or science also 
leads to certainty in the belief in the one God and Creator. Hence, that type of knowledge must 
also be included here. Allah knows best, but it seems that the stronger interpretation is that it is in 
reference to religious knowledge and the knowledge regarding Allah. Al-Qaari (vol. 1, p. 270) 
gives a different interpretation of why the word “knowledge” is in the indefinite: In this way, it 
comprises all religious knowledge, including a large portion or a minor portion, as long as it is 
sought with the correct intention of getting closer to Allah. 

? Ibn Rajab, Jaami, vol. 2, p. 297. 

“Ibn Rajab, Jaami, vol. 2, p. 297. 
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to benefit from his knowledge and to act on the basis of his knowledge. In this 
way, it will be a type of “cause” for his guidance and it will lead him to 
Paradise.' 

Furthermore, Allah may make other knowledge easy for the person to 
obtain and benefit from and this will lead him to Paradise. It is said that if a 
person acts on the basis of his knowledge, Allah will bestow upon him new 
knowledge that he did not possess. The evidence for this concept is in the 
following verses of the Quran: 

cae T. „дй АЎ ху 
“And Allah increases in guidance those who walk aright” (Maryam 76); 
ыы AA AA 


“While as for those who accept guidance, He increases their guidance and 
bestows on them their piety” (Muhammad 17). 

The hadith may also be a reference to making the physical path to 
Paradise in the Hereafter easier for the person. Knowledge shows the 
straightest and shortest path to Allah and His pleasure. Whoever follows the 
path that is lit by the light of true knowledge is following a path that directs 
him to Allah's pleasure, without any curves to it. In the Hereafter, he will 
easily be able to follow the Path to Paradise or the bridge over the Hell-fire.” 

In fact, the path of knowledge— when that knowledge is truly 
applied-— is the only path that leads directly to Allah. It is the path of Allah's 
revelation, of the knowledge that He revealed to His messengers. In this life, it 
guides the person out of the darkness of ignorance and confusion. In fact, for 
this reason, the Book of Allah has been called “light,” because it leads out of 
darkness into light. Allah says, 


= 
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“Indeed, there has come to you from Allah a light and a plain Book wherewith 
Allah guides all those who seek His Good Pleasure to ways of peace, and He 


brings them out of darkness by His Will unto light and guides them to the 
Straight Way” (al-Maaidah 15-16). 


! Ibid. 
2 Cf., Sultaan, р. 317. 
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Hence, the one who seeks knowledge is following the best and easiest 
path to Allah. Therefore, the path to Paradise will be made easy for him in both 
this life and the Hereafter. 

Actually, there is no way for a person to know what the path to 
Paradise is except through knowledge. What is meant here by “knowledge,” 
again, is that knowledge which is contained in the books Allah revealed and 
which His messengers taught mankind. If a person is ignorant of that 
knowledge, he, in reality, has no knowledge of the path to Allah or the path to 
Paradise. 

The reason true knowledge should lead one to Paradise is that true 
knowledge increases one’s knowledge of Allah. This knowledge leads to love 
of Allah as well as fear and hope in Allah.' It leads one to act in ways that are 
pleasing to Allah. In fact, Allah has said about the people who have that true 
knowledge, 


S Эне P 2” 2 m. 2 9 
(ДАЛ oslic De ab АСАН 
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“It is only those who have knowledge among His slaves who fear Allah” 
(Faatir 28). 


The Concept of Seeking Knowledge 


The Prophet (peace be upon him) said, 


2а V Tro “ "EA Zor a” о 2 
жай, МАНА, о а аде и а Шә С 
“For whoever Allah desires good, He gives him understanding of the religion. 


And, verily, knowledge comes through leaming.”” The Prophet (peace be upon 
him) also said, 


"Seeking knowledge is an obligation upon every Muslim."? In the hadith under 
discussion here, the Prophet (peace be upon him) stated, 


! [t is said that knowledge is of two types: knowledge of the tongue and knowledge of the heart. 
The knowledge of the tongue is that knowledge which the person knows and can read out to 
anyone but it does not have any real effect on his actions. The knowledge that has the real effect 
is the knowledge of the heart, by which one fears Allah, loves Allah and puts his hope in Allah. 
The knowledge of the tongue is a proof against the person on the Day of Judgment while the 
knowledge of the heart is a proof for the person on the Day of Judgment. 

? Recorded by al-Bukhari in mualaq form. 

? Recorded by al-Baihaqi and numerous others. According to al-Albaani, it is sahih. See al- 
Albaani, Saheeh al-Jaami, vol. 2, p. 727. Knowledge is of two types knowledge which is 
obligatory upon every individual and knowledge which is obligatory upon the community as a 
whole. Concerning the first type, every Muslim must know what to believe in (in general), how to 
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* Whoever follows a path in order to seek knowledge by it...” 

When one studies these hadith and others similar to them, one 
important conclusion is clear: Knowledge does not come to a person without 
effort. The person must seek that knowledge. In reality, therefore, he must 
sacrifice something in order to gain that knowledge. Usually, he must sacrifice 
his time and, often times, he must sacrifice some of his wealth in order to attain 
that knowledge. When he does that, then Allah makes it easy upon him to attain 
that knowledge and follow it to Paradise. 

The most knowledgeable Muslims of all time were the Companions of 
the Prophet (peace be upon him). They set the example of what it means to 
strive and sacrifice for the sake of knowledge. 

The Prophet (peace be upon him) made a special supplication for ibn 
Abbaas, that Allah grant him knowledge and understanding of the Quran. Yet 
by what means did ibn Abbaas attain that knowledge? Was it through sacrifice 
and valuing knowledge or was it by him expecting that knowledge would come 
to him? He would sit outside of the doors of the older Companions waiting for 
them to come out of their houses, putting up with the heat and the hot wind. 
His purpose was to ask them about hadith of the Prophet (peace be upon him) 
which they knew better than him, because they were older during the time of 
the Prophet (peace be upon him). When they would come out to him, they 
would say, “Why didn't you send someone for us?" He would reply, “No, it is 
more proper that | come to you.”' 

Another example is Abu Huraira. The Prophet (peace be upon him) 
made a supplication that Abu Huraira acted upon. That supplication meant that 
he would not forget any hadith of the Prophet (peace be upon him) afterwards. 
However, it is recorded of Abu Huraira that he would divide the night into 
three portions. One portion was for sleep, one for prayer and the other for 
studying hadith.? 

Imam al-Bukhari recorded in his Sahih that Jaabir ibn Abdullah 
traveled for one month to get a single hadith from Abdullah ibn Unais. In a 
version recorded by al-Tabaraani, it states that Jaabir said, “I used to hear a 
hadith on the authority of the Prophet about retribution and the one who 


pray, how to fast and so forth. Everyone has to know these things because everyone has to 
perform these acts. It is required for a Muslim to seek this type of knowledge. If he has the ability 
to do so but he does not do so, he is sinful. Knowledge which is obligatory upon the community 
as a whole would include more detailed knowledge concerning those matters which not everyone 
is required to know as well as knowledge of matters that do not concern every individual in the 
community. Cf., al-Bugha and Mistu, p. 299. 

! Cf., Mohammad Mustafa Azami, Studies in Early Hadith Literature (Indianapolis: American 
Trust Publications, 1978), p. 40. 

? Muhammad Ijaaj al-Khateeb, Abu Hurairah: Raawiyah al-Islaam (Maktabah Wahbah, 1982), 
р. 126. 
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narrated that hadith (directly from the Prophet) was in Egypt, so I bought a 
camel and traveled to Egypt..." 

The Companion Abu Ayyoob traveled all the way to Egypt to ask Uqba 
ibn Amr about one hadith. He told Uqba that only he and Uqba were left who 
had heard that particular hadith directly from the Prophet (peace be upon him). 
After hearing the hadith his business was completed in Egypt and he returned 
to Madinah.? 

Furthermore, the Follower Yahya ibn Abu Katheer said, "Knowledge 
is not acquired with laziness." (Recorded by Muslim.) 

Unfortunately, nowadays, too many people want knowledge to be 
served to them on a silver platter. They want everything according to what is 
convenient and easy for them. They are not very much willing to sacrifice in 
order to attain that knowledge. If there is going to be a lecture, it has to be ata 
time and place convenient for the person otherwise he will not attend. Many 
times, people will not even give up their time for shopping in order to benefit 
from a visiting speaker’s lecture. If there is a book for sale on Islam, they will 
only buy it if it is cheap— much cheaper than any other book that they could 
purchase today, either on computers, cooking or whatever. Is it any wonder, 
with this kind of attitude, that the number of scholars and the number of people 
who have a relatively deep knowledge of Islam are very few today? This 
knowledge is something very precious. It will lead a person to great heights in 
Paradise, Allah willing. Therefore, no one should expect to get it without a 
corresponding willingness to sacrifice and strive for it. 


“No people gather together in a house of the houses of Allah, reciting the 
Book of Allah and studying it among themselves...” 


After mentioning the importance of seeking knowledge, the Prophet 
(peace be upon him) mentioned one of the greatest means by which knowledge 
is attained: the reading and study of the Quran. This also implies that if one 
seriously reads and studies the Quran, the path to Paradise will be made easy 
for him. 

This hadith demonstrates the great blessings that come about through 
the reading and study of the Quran. Indeed, in another hadith, the Prophet 
(peace be upon him) stated, 


Арта ы os 


' [bn Hajr says that this version has a good chain. See ibn Hajr, Fath al-Bari, (Dar al-Ifta), vol. 
l, p. 174. 

? Al-Khateeb al-Baghdaadi, Al-Rihlah fi Talab al-Hadeeth (Beirut: Daar al-Kutub al-Ilmiyah, 
1975), p. 118-120. 
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“The best of you is one who learns the Quran and teaches it.” (Recorded by al- 
Bukhari.) 

The purpose of the Quran is not simply its recitation. The purpose of 
reading it is to ponder over its meaning and to understand it. Allah has said, 

*zweo 71 5 „„„, PRECIO CUTE gh ee EET S 
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“(This is] a Book that We have revealed to you, full of blessings, that they may 
ponder over its verses and that men of understanding may remember” (Saad 
29). 

However, the purpose of understanding it is to apply it. As was noted 
earlier, the Quran is either a proof for a person or a proof against a person. 
When a person understands it and applies it, it takes him along the path to 
Paradise. 

The Prophet (peace be upon him) stated, “No people.” The way that he 
said it, in the indefinite, implies that the blessings mentioned here accrue to any 
people who do this act. They do not have to be scholars or pious people or 
whatever. Any group of people who come together and do this act will receive 
these blessings, as long as their intention is sincere for the sake of Allah.! 


Reading the Quran is the Best form of Dhikr(*Remembrance of Allah") 


There are numerous verses of the Quran and hadith of the Prophet 
(peace be upon him) demonstrating the importance of dhikr or making 
remembrance of Allah. For example, Allah has said, 


ЖАЗАМ ay Heb ы е e dc c S dl VI 
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"Recite what has been revealed to you of the Book and establish the prayers. 
Verily, the prayer prevents one from great sins and evil deeds. And the 
remembering of Allah is indeed greater. And Allah knows what you do" (al- 
Ankaboot 45). The remembrance of Allah should have a great effect on a 
person, as it should drive him to worship and obey Allah. 

However, in applying those verses and hadith concerning the virtues of 


dhikr, some people seem to forget that the best form of dhikr is the reciting of 
the Book of Allah. Allah has said, 
ra 4 vate 
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“And We have not taught him [the Prophet (peace be upon him)] poetry, nor is 
it suitable for him. This is only a reminder (dhikr) and a plain Quran” (Yaseen 
69). Allah also says, 


$ 
43 
2 


! Cf., ibn Daqeeq al-Fid, Sharh, p. 95. 
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“This is a reminder (dhikr). And verily for the pious is a good final retum” 
(Saad 49). 


How and Where to Study the Quran 


In this hadith, there is a particular reference to gathering together to 
read and “study” the Quran in one of the houses of Allah. 

According to al-Teebi, the Prophet (peace be upon him) explicitly said, 
“houses of Allah,” instead of “mosque” so that all of the places that have been 
built with the intention of pleasing Allah and spreading His religion would be 
included in the reward mentioned in this hadith. In other words, it is also 
inclusive of the Quran schools and other places which are not mosques but 
were built with the intention that people would come there to study and read 
the Quran.! 

Others say that the Prophet (peace be upon him) did not intend to 
imply anything by his specific mention of "the houses of Allah." The houses of 
Allah were mentioned by the Prophet (peace be upon him) because, in general, 
those are the places in which the Quran is read and studied. However, this does 
not mean that the reward mentioned by the Prophet (peace be upon him) just 
applies to those houses. Instead, it applies to any place in which people gather 
together to read and study the Quran.’ 

In this hadith, the Prophet (peace be upon him) also explicitly 
mentioned the gathering together to recite and study the Quran. According to 
the majority of the scholars, to study the Quran in a group in the mosque itself 
is a preferred way of studying the Quran? 

However, it is narrated that Imam Malik disapproved of such an act. 
But his followers have interpreted his statement as referring to a specific type 
of group study, where the group as a whole recites the Quran together 
simultaneously. In this way, the teacher cannot tell whether or not they are all 
properly reciting it as he may not be able to hear some of the voices very well. 
This was not the practice of the early scholars. Instead, everyone should read a 
portion of the Quran, one at a time in a clear and comprehensible fashion." 

According to Taataay, the proper fashion to study the Quran which this 
hadith is referring to is the manner in which the Prophet (peace be upon him) 
learned the Quran from the angel Gabriel. This is where the teacher first recites 
the Quran to the student and then the student repeats what the teacher has 
recited. This is Taataay's interpretation of the hadith of ibn Abbaas recorded 


! Al-Teebi, vol. 2, p. 665. 

? Cf, al-Haitami, Fath, p. 259. 

3 Cf., al-Nawawi, Sharh Saheeh, vol. 17, p. 21. 

? This topic is discussed in detail by Taataay, pp. 332-333. 
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by al-Bukhari and Muslim in which he stated that during every Ramadhan, the 
angel Gabriel would “study” (425) the Quran with the Prophet Muhammad 
(peace be upon him).' However, that is not what the hadith of ibn Abbaas 
explicitly states. Therefore, it is difficult to be definitive with respect to that 
conclusion. 

Al-Teebi says that the word translated here as, “study,” includes all of 
the aspects by which one understands the Quran. This includes the learning and 
teaching of the Quran itself. It also includes the study of the commentary and 
explanation of the meaning of the verses.” 

Al-Teebi’s interpretation seems to be feasible. In this hadith, the 
Prophet (peace be upon him) mentioned both the reading of the Quran and its 
study. There must be some difference between the two facets. The first aspect 
is the actual reciting of the words of the Quran, which is a must. The second 
aspect is the effort to understand what those words mean and how one must 
apply them in one’s life. 


The Results of Reading and Studying the Quran 


This hadith mentions, implicitly or explicitly, the five very important 
results that accrue from reading the Quran: 

(1) Reading and studying the Quran is a path to gaining knowledge. 
Therefore, when a group of Muslims read and study the Quran, Allah will 
make the path to Paradise easy for them. 

(2) When people read and study the Quran, tranquillity is descended 
upon them. In a hadith in both Sahih al-Bukhari and Sahih Muslim, it is 
recorded that a Companion was reciting Surah al-Kahf when clouds 
surrounded him and continued coming closer and closer to him. His horse was 
becoming fearful at the sight. In the morning, he mentioned that to the Prophet 
(peace be upon him) and he said, 


Ao “gle Ау 2 ies 
OV ab CIF asc эШ 


“That is the tranquillity that descends with the Quran.” 

This is a special feeling of calm and peace when a person remembers 
Allah or recites the Quran. The heart becomes at rest and peace with itself. In 
fact, this is the only real way for the heart to become truly full of peace and 
tranquillity. Allah says in the Quran, 


' Taataay, p. 349. 

? Al-Teebi, vol. 1, p. 665. 

3 Qaadhi Iyaadh understood this as referring to “mercy”. However, most commentators refute this 
idea because mercy is mentioned in the following phrase of this hadith. See al-Nawawi, Sharh 
Saheeh, vol. 17, p. 21. 
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"Those who believed and whose hears find rest and tranquillity in the 
remembrance of Allah: verily, it is in the remembrance of Allah that hearts do 
find rest and tranquillity” (al-Rad 28). 

(3) When reading and studying the Quran, the Muslims are covered 
with mercy. The meaning of this phrase is that they are literally covered and 
completely enveloped by Allah’s mercy. The reading and study of the Quran is 
an act of piety. And Allah has said in the Quran, 

2—7 o^ ы М с>, 5 
“Verily, the mercy of Allah is close to the pious doers of good” (al-Araaf 56). 

(4) The angels surround those who read and study the Ouran. Al- 
Haitami states that the angels of mercy and blessings surround them and cover 
the spaces between them and the lowest heaven, as is mentioned in some other 
hadith. They do this to listen to the words of remembrance and to invoke 
blessings upon those who are remembering Allah. They protect those people 
from any form of evil. They also do not leave any opening for the Satan to 
enter. 

(5) Allah mentions those who read and study the Quran to those in His 
presence. Al-Sindi wrote that the One making the mention is the greatest One 
and He is mentioning them to a very great creation, the noble angels. If this 
were the only honor bestowed upon those who remember Allah, this would be 
sufficient for them 

The Prophet (peace be upon him) said, 
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“Allah has said, ‘I am as My servant expects of Me. I am with him when he 
mentions [or remembers] Me. If he remembers Me to himself, | mention him to 


Myself. If he mentions me to a gathering, I mention him to a gathering that is 
better than his.” (Recorded by: al-Bukhari and Dion ) Allah has also said, 


os yet 


“Therefore, remember Me, I will remember you” (a/l-Bagara 152). Allah's 
mentioning of a slave is in reference to His mentioning that slave and praising 
him in the presence of the angels that are with Allah.’ 


' Cf., ibn Dageeq al-Eid, Sharh, p. 95; Al-Haitami, Fath, p. 260. 
? Al-Sindi, Sharh al-Arbaeen, pp. 110-111. 
3 Ibn Rajab, Jaami, vol. 2, p. 307. 
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These last four results of reading and studying the Ouran actually 
occur with respect to every form of dhikr or remembrance of Allah. The 
Prophet (peace be upon him) stated, 


смо дле 


Сы Ete SON AGE YI JO oe ПЕ 4 ^el e$ du y 
жән сла жұға Еа MA 2 ж Wi» 
оле уа ai vn SS, CE ele 
“No people sit together remembering Allah except that the angels surround 


them, mercy covers them, tranquillity descends upon them and Allah mentions 
them to those in His presence." (Recorded by Muslim.) 


*Whoever is slowed by his deeds will not be hastened forward by his 
lineage." 


All of mankind comes from the same source. Allah SS, 


ЕЕ uio Өлш; 
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*O mankind, fear your Lord who created you from one soul and created from it 
its mate and from them spread forth many men and women” (al-Nisaa 1). All 
people share this common lineage. And they have all been created for the same 
purpose and they are all expected to heed the guidance that has come from 
Allah. 

In reality, there is nothing naturally or inborn that separates one human 
being from another. There is no difference, other than superficial ones, 
between a white man and a black man, an Arab or a non-Arab. The only thing 
that is going to distinguish them is their taqwa that is in their hearts and which 
is manifested in жег deeds. аһ has said, 


-46 
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“O mankind, We have created you from a male and female and We have made 
you into nations and tribes, so that you may recognize one another. Verily, the 
most honorable of you with Allah is he who has the most tagwa. Verily, Allah 
is All-Knowing, All-Aware" (al-Hujuraat 13). 

Furthermore, all humans will stand in front of Allah by themselves and 
alone. At that time, all of the worldly blood ties and relations will be forgotten 
and will mean nothing. Everyone will just care about themselves and be 
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worried about themselves. They will not be coming to the aid of others. Allah 
describes that eres in the г VRUS: 


т. 9 


“Then, when the Ee is blown, there will be no E among фе that 
Day, nor will they ask [about one another]" (al-Muminoon 101). 

The only helpful factor for the person on that day will be the good 
deeds that he performed in this life.' Allah Says, 

Qaem ue jas dh, "m Ls is E53 Jen 
“For all there will be ranks according to what they did. And your Lord is not 
unaware of what they do" (al-Anaam 132). 

If a person himself did not work for Paradise, then he is not going to be 
blessed with Paradise due to what others have done, no matter how close their 
blood relationship may be. Allah has said, 


cae GV a AS ol) 
“Man can have nothing but what he strives for” (al-Najm 39). 
If the deeds are not there, one’s lineage is not going to help the person 


whatsoever. This is true for the noblest lineage of mankind. In fact, when Allah 
revealed the verse, 


go - 
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“And warn your tribe of near kindred [0 Muhammad]” (al-Shuaraa 214), the 
Prophet Muhammad (peace be upon him) went to the top of the hillock of Safa 
and said, 
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*O gathering of Quraish! Purchase your own souls for I cannot save you from 
Allah. Oh tribe of Abd Manaaf, I cannot save you from Allah. O Abbaas ibn 
Abdul-Muttalib, I cannot save you from Allah. O Safiyyah, the aunt of the 
Messenger of Allah, I cannot save you from Allah. O Fatima daughter of 


! Deeds without faith are of no avail. When the words “good deeds” are used, they imply a deed 
that is done with the proper faith and the proper intention of pleasing Allah. 
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Muhammad, ask of me what you will of my wealth but I cannot save you from 
Allah." (Recorded by al-Bukhari and Muslim.) 

What then are the deeds that a person should wish to have filling his 
record of deeds since his blood relations are not going to be able to come to his 
rescue? The Prophet (peace be upon him) has already alluded to such deeds. 
The person should help his brother when he is in need, he should rescue him 
from distressful situations, he should be forgiving when his brother is in dire 
circumstances and he should conceal his brother's sins. Furthermore, he should 
strive after knowledge and he should get with others to read and study the 
Quran. These are some of the most important acts that he can perform. If he 
performs these acts sincerely for the sake of Allah, then, regardless if he were 
from the noblest or the lowest of families, Allah will be pleased with him and 
Allah will enter him into Paradise. 


Other Points Related to This Hadith 


As stated in the commentary above, the reward for an act is of a similar 
nature to the act itself. However, the mercy and grace of Allah is so great 
that the act itself cannot compare to the type of reward that Allah will give 
forit. For example, although relieving a brother's difficulty in this world is 
rewarded by Allah relieving one's own difficulty, there is no comparison 
between removing a worldly difficulty and a difficulty or hardship on the 
Day of Judgment. The latter, which is the reward for the act from Allah, is 
much greater and much more needed by the human than the former. This 
demonstrates how gracious and merciful Allah is. Every believer should 
consider and remember these facts. If he does so, this should make his 
heart softer and filled with love for Allah. 

Al-Baitaar points out that Muslim society is built upon two foundations, as 
is implied by this hadith: mutual support and knowledge. Muslims must 
help each other and relieve each others' suffering. But that must be done in 
accordance with what is correct and approved by the shareeah. Many times 
people of this world help each other but they help each other in actions that 
are not proper or which are acts of dhulm and wrongdoing. The only way to 
avoid that is by knowing what is correct and what are the proper actions to 
take. 

A Muslim should help all others in what is righteous and good. However, a 
Muslim should never take part in anything or support anything that is evil 
and sinful. Therefore, if a person is begging a Muslim for money with 
which he wants to buy cigarettes or alcohol, the Muslim should not help 
him or give to that cause. Even if the beggar is the person's father or 
mother, he should not give him or her anything. This is because, in reality, 


! Al-Baitaar, p. 226. 
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he is not helping the person in anyway but he will be contributing to 
something which is an evil.' 

A Muslim's mind is not solely on dollars and cents of this world. First, 
when it comes to giving a loan, he must do so interest-free and he should 
never be thinking later about how much interest he is losing or how much 
value his money is losing because he has followed the teachings of Islam. 
Furthermore, when it comes to his brother's debt, he should be willing to 
be flexible and even forego the debt if he finds that his brother is truly not 
able to repay it. He should be more concerned for his brother and the 
Hereafter than for a few dollars. If he takes that approach, Allah may be so 
pleased with him that He forgives his sins in the same way that he forgave 
the person's debt. 

Al-Haitami states that the phrase, “Whoever alleviates [the situation of] 
one in dire straits who cannot repay his debt, Allah will alleviate his lot in 
both this world and the Hereafter," also applies to the scholar who answers 
a religious question for a layman. This is because the layman was in dire 
straits with respect to that question and it was the scholar who relieved him 
of his difficulty.’ 

In the same way that it is not proper for a Muslim to demand his money 
back from a poor Muslim who honestly cannot afford to repay him, it is 
also a form of dhulm (wrongdoing) for a Muslim who can afford to repay 
his debt to delay in doing so. The Prophet (peace be upon him) has said, 


d d e 
"The delaying of repayment by one who has the means is a form of 
dhulm." (Recorded by al-Bukhari and Muslim.) 
“Concealing a Muslim” may be in reference to either a spiritual or physical 
concealment. If a person is in need of clothing to cover his body properly, 
it is possible that the meaning of this hadith also applies to such a case. It 
may also include concealing a "spiritual shortcoming"; for example, when 
one is having a difficulty because he is not married, one helps him get 
married and thereby conceals his shortcoming.’ 
If a person is known for his piety and religious knowledge, his writings and 
works should not be examined with a fine-tooth comb to find any mistakes 
or slips that he has made in his efforts. If he is mistaken in his ijtihaad on 
some point, this should not be made a public farce and the person should 
not be condemned due to a mistake or two. 
Especially in countries where the Islamic penalties are not invoked, if a 
person committed a crime that no one knows about (such as illegal sexual 


' Cf., ibn Uthaimeen, Sharh Riyaadh, vol. 5, pp. 24-25. 
? Al-Haitami, Fath, p. 255. 
2 Cf., al-Haitami, Fath, p. 256; al-Mudaabaghi, p. 256. 


1100 





Hadith #36: “Whoever Relieves a Believer...” 


intercourse) and wishes to repent, he should repent privately between 
himself and his Lord. It is not necessary for him to go to the Muslim 
community and admit his sin to them. Instead, Allah concealed that sin and 
he should also conceal it and make a sincere repentance to Allah. 

This hadith has important implications for what can be called "Islamic 
media". It demonstrates that, in reality, there is no benefit in broadcasting 
every mistake and every crime that is committed in society. Nowadays, one 
small mistake by an otherwise good person could lead to his reputation 
being ruined forever in the media. Indeed, the constant and general 
depiction of sins and crimes could have a very negative impact as people 
begin to believe that everyone is committing sins and therefore there is 
nothing wrong if they also commit sins. Instead, the media has a heavy 
moral responsibility and obligation to present facts truthfully but within the 
light of the overall goals of Islamic society. One of these goals is to not 
broadcast the sins and mistakes of the pious people who have erred. 

Many of the commentators stressed the importance of having the proper 
intention upon seeking knowledge.' They say that although this condition 
is true for all deeds, it needs to be emphasized in the case of attaining 
knowledge because it is in this area that many people slip and do not have 
the proper intention. In fact, there is a hadith of the Prophet (peace be upon 
him) which states: 


Мы. a NITITUR 
ыла ӨЛІ АЛ es (s eai C Uy 


эй Ду 455 25) 


“Whoever seeks knowledge in order to compete with the scholars or to 
debate with the ignorant or to have people tum their faces to him will be 
entered by Allah into the Fire.” 

The example of coming together, reciting, learning and studying the Quran 
was set by the noblest of messengers and the noblest of angels. Al-Bukhari 
and Muslim record that the Prophet Muhammad (peace be upon him) and 
the Angel Gabriel would meet every Ramadhan to go over and recite the 
Quran. In the last year of the Prophet's life, they went over the Quran 
twice. 

One of the ways by which Satan gets to man 1s by making him believe that 
the righteousness or prestige of his lineage or his family is going to save 
him from destruction in the Hereafter. In this hadith, the Prophet (peace be 
upon him) made it clear that if a person's deeds are not sufficient to get 
him to Paradise, his lineage is definitely not going to take him to Paradise. 


! Cf., al-Nawawi, Sharh Sahih, vol. 17, p. 20. 
? Recorded by al-Tirmidhi. According to al-Albaani, it is hasan. See al-Albaani, Saheeh al- 
Jaami, vol. 2, p. 1091. 
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Al-Oaari points out that in line with what the Prophet (peace be upon him) 
said, that it is not lineage but one’s deeds and taqwa that separates people, 
most of the early scholars whose names are still remembered today were 
from ex-slave families or client families to the larger, more noble tribes. 
Those people, with their non-distinctive lineage, are still remembered 
today and people pray for them when they mention their names. However, 
the people from that time who had the great and noble lineage have, for the 
most part, become something forgotten. 


Summary of the Hadith 


The reward for deeds is of the same nature as the deeds themselves. 
Therefore, if a Muslim relieves his brother of some distress, Allah will 
relieve him of some greater distress in the Hereafter. If a person alleviates a 
person’s debt, Allah will alleviate a difficult situation for him. If a person 
conceals his brothers’ sins, Allah will conceal his sins. Indeed, if a Muslim 
is helping his brother in any way, then Allah will be helping him as long as 
he is helping his brother. 

The path to Paradise is made easy by seeking knowledge. Through 
knowledge one can recognize that path and can have the qualities in the 
heart that will lead him to follow that path. 

Gathering together to read and study the Quran is one of the most 
important means of attaining knowledge. It is a deed that is very pleasing to 
Allah and has many resultant benefits associated with it. 

If a person’s deeds are not sufficient to earn him entrance into Paradise, his 
lineage, no matter how noble, will also not be able to assist him in any 
way. 
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Hadith #37 
“Allah recorded the Good Deeds...” 
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exalted be He) is that He said, “Verily, Allah recorded the 
good deeds and the evil deeds. Then He clarified how [that 
recording should occur:] whoever decided to do a good 
deed but he did not do it, Allah records it with Him as a 
complete good deed. And if he decided to do it and actually 
did it, Allah records it with Him as ten good deeds up to 
seven hundred times up to many times over. If he decided 
to do an evil deed but he did not do it, Allah records it with 
Him as one complete good deed. If he decided to do it and 
he actually did it, Allah records it as one evil deed.” 
Recorded by al-Bukhari and Muslim in their two Sahihs 
with that wording. 

Dear brother, may Allah guide us and you, look at Allah’s 
great kindness. Ponder over the wording [of this hadith]. 
His statement, “With Him,” indicates Allah’s great care for 
it. His statement, “complete” is for emphasis and extreme 
care for it. About the evil that one considers and then 
leaves, [He says,] “Allah records it with Him as one 
complete good deed,” and He emphasizes it with, 
“complete”. “If he does it, he records it as one evil deed.” 
He has emphasized its insignificance by saying, “one” and 
he did not stress it by saying, “complete.” And to Allah is 
all praise and graces. He is far above every imperfection. 
We cannot praise Him enough for His bounties. And all 
grace is from Allah. 


Selected Vocabulary 


- Tabaarak This is a common expression used for Allah; it implies, “hallowed 
and pure is He, blessed is He, highly exalted, greatly magnified be He,” and so 
forth. The word baraka (4S) implies a great deal of good.’ This and the 
following expression may only be used for Allah and may not be used for 
anyone else.” 

- This is also a common word used for Allah; it implies, “lofty, exalted, 
extolled and elevated be He; exalted is He above any shortcoming or fault”. 

- “the good deeds” 

- “the evil deeds” 

- “he explained, he made clear” 

- “considered,” see the discussion below 

- “and not, then not," the —3 is for "then" while the e! is a negation for 
something in the past 


! Cf, Abdullah al-Ghunaimaan, Sharh Kitaab al-Tauheed min Sahih al-Bukhari (Damanhoor: 
Maktaba al-Leenah, 1988), vol. 2, p. 331. 
? Cf., al-Mudaabaghi, p. 262. 
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inm - *he does it" 


ess - “recorded it” 
ос. - “with him” 

446 -©“сотр!еїе” 

= - “ten” 

laso - “seven hundred” 
eec — - "times" 

біл!) - “опе” 


Takhreej 


This hadith was recorded by al-Bukhari, Muslim, Ahmad, al- 
Tabaraani, al-Daarimi and others on the authority of ibn Abbaas. 

This hadith has also been narrated from a number of other 
Companions, including Abu Huraira, Abu Saeed al-Khudri, Abu Dharr, Maalik 
ibn Sasaah and Anas ibn Maalik. In particular, the hadith from Abu Huraira is 
also recorded by al-Bukhari, Muslim and Ahmad. Al-Bukhari and Muslim also 
recorded the similar hadith of Maalik ibn Sasaah.' 

In the ending of a narration in Sahih Muslim, there are the additional 
words, 


л» УД Je Us Y, AUI 2; 


“Allah obliterates [that evil]. And Allah does not put anyone to destruction 
except the one who is to be destroyed.” 


General Comments About the Hadith 


This hadith demonstrates both the great justice as well as the great 
grace of Allah. No one is wronged by Allah in any way. If a person does an 
evil, it is considered one evil. If a person does a good deed, it is rewarded 
handsomely by Allah. A believer should think about hadith of this nature. This 
information makes the person realize that Allah is truly the Compassionate, the 
Merciful. The response from the believer should be full devotion and love for 
his Merciful Creator. 


About the Narrator: ibn Abbaas 


Ibn Abbaas was discussed in the commentary to Hadith Number 19. 


! C£, ibn Muhammad, pp. 206-209. 
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On the authority of ibn Abbaas: On the authority of the Messenger of Allah 
(may Allah's blessing and peace be upon him) 


Ibn Hajr notes that he knows of no narration in which it is explicitly 
stated that ibn Abbaas heard this hadith directly from the Prophet (peace be 
upon him).' When the Prophet (peace be upon him) died, ibn Abbaas was still 
quite young. Therefore, many of the hadith that he narrated, he had actually 
heard from the older Companions and not directly from the Prophet (peace be 
upon him). At that time, though, it was not considered necessary to mention the 
link between the Companion who narrated the hadith, having heard it from 
another Companion, and the Prophet (peace be upon him). This method of 
passing on hadith, where the Companion did not mention his source and he did 
not hear the words directly from the Prophet (peace be upon him), is known as 
the mursal of the Companions. 

This is a type of mursal hadith that is universally accepted by the 
hadith scholars.? When a Companion like ibn Abbaas used the term, “On the 
authority of the Prophet (peace be upon him),” he most likely heard this quote 
from either the Prophet (peace be upon him) himself or from another 
Companion. Note that in either case the validity of the hadith will not be 
affected given the fact that all Companions are considered trustworthy and 
people of integrity. Therefore, this type of hadith is accepted and is considered 
valid for proof. 

In general, the Companions only narrated from other Companions or 
the Messenger of Allah (peace be upon him) himself. It is true that some 
Companions did narrate hadith from Followers on the authority of other 
Companions. But they usually only narrated sayings of other Companions or 
Followers or stories of the Tribes of Israel from the Followers. Furthermore, 
when they related the hadith from the Followers, they many times probably 
would mention that fact. Plus, the Companions were very careful about 
accepting reports from narrators who may not be completely trustworthy. 

Ibn Abbaas himself was quoted as saying that they would take hadith 
only from people they knew. Furthermore, Ibn Hajr stated that he collected the 
reports of the Companions from the Followers from another Companion and he 
found none of the Followers that they quoted from to be weak.’ Al-Iraqi stated 
that there are only twenty known hadith of Companions from Followers from 
other Companions.* 


! Ibn Hajr, Fath, vol. 13, p. 121. 

? Abu Ishaq al-Isfraaeeni is one scholar who argued that this type of hadith should be considered 
the same as any other mursal hadith but this is generally regarded as a weak opinion. 

? [bn Hajr, al-Nukat, vol. 2, p. 570. Ibn Hajr has compiled a book containing the known hadith 
wherein a Companion narrated from a Follower. The work is published as Ahmad ibn Hajr, 
Nuzhat al-Saamieen fi Riwaayah al-Sahaabah an al-Tabieen (al-Thuqbah, Saudi Arabia: Daar 
al-Hijrah, 1995). 

^ Quoted in Khaldoon al-Ahdab, Asbaab Ikhtilaaf al-Muhaditheen (Jeddah: al-Daar al-Saudiyah, 
1985), vol. 1, p. 223. 
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From among the sayings that he related from His Lord (glorified and exalted 
be He) 


This is a qudsi hadith. The second in this collection. A discussion of 
the concept of qudsi hadith may be found in the commentary to Hadith Number 
24. 

Some of the other narrations of this hadith are much more explicit in 
their quoting hadith of this nature as a narration from Allah. For example, one 
of the narrations from Abu Huraira states: 


D a едЕ Аб ДУ) # ШО 0% ШУУ le До al 455 J 
ie ar exte gos ta d буй» Of ae w 
(ne YG GLE of 
The Messenger of Allah (peace be upon him) said, “Allah has said, ‘If My 
slave considers doing a sin, do not record it against him. If he acts upon it, 
record it as a sin. If he considers doing a good deed and does not do it, record it 
as a good deed. And if he actually does it, record it as ten [good deeds].’” 

(Recorded by Muslim.) 

If the words found in the hadith quoted by al-Nawawi, “Verily, Allah 
has recorded the good deeds and the evil deeds,” are considered part of this 
qudsi hadith, then they are understood to mean, “Allah said, ‘Verily, Allah 
has..." However, those words could be considered a statement of the Prophet 


(peace be upon him), describing what Allah has done followed by quoting what 
Allah has said.' 


“Verily, Allah recorded the good deeds and the evil deeds.” 


Allah recorded and decreed which deeds are deserving of reward and 
which deeds are deserving of punishment. 

In some narrations of this hadith, it states that Allah is the one who 
recorded the good deeds and the evil deeds.” In other narrations, it states that 
the angels record the deeds at the order of Allah. This second understanding is 
a very common understanding for this hadith. It helps one understand the 
following passage: “Allah ordered that the good and bad deeds be recorded and 


l! Cf., ibn Hajr, Fath, vol. 13, p. 121. 

? There is nothing in Islamic beliefs that should lead one to state that it is impossible for Allah to 
be the one who records the deeds. Allah can record them and He records them in a way that is 
befitting His divinity. Unfortunately, some writers, such as Taataay (pp. 362-364) object to such 
a concept and insist that there must be another interpretation to this hadith. On the other hand, 
Ibn Hajr (Fath, vol. 13, p. 121), for example, finds no difficulty in accepting the fact that Allah 
has recorded the deeds. 
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then Allah explained to the angels how the good and bad deeds were to be 
recorded." 

According to ibn Uthaimeen, this recording by Allah implies two 
matters: One is the recording of the good and bad deeds by Allah in the 
Preserved Tablet. This is referred to in the verse, 


‘ie ecg 2 2 м ЖАЯ, YA 

Jam 6-9 ло ее) 
“And everything small and big is written down" (al-Qamar 53). Allah recorded 
the good and bad deeds in the Preserved Tablet. This recording took place 
before any of the deeds were actually performed, according to Allah's 
knowledge of what will occur. No one has knowledge of what is recorded 
therein. 

The second recording is when the person actually performs the deeds. 
At that time, they are recorded according to Allah's justice, mercy and 
beneficence.' 

In any case, the fact that all good and bad deeds are recorded should 
not be taken lightly. A person's deeds are recorded, the good and the bad. 
Nothing escapes Allah's knowledge, not even contemplating doing a bad or 
good deed. 


“Тһеп He clarified how [that recording should occur:] whoever decided to 
do a good deed but he did not do it, Allah records it with Him as a complete 
good deed" 


Allah did not state what are the good deeds and the evil deeds that are 
recorded and how they are recorded.” The explanation for that recording is in 
the words following it: deeds have been divided into four categories (doing 
good deeds, deciding to do good deeds and then not doing them, evil deeds, 
deciding to do evil deeds and then not doing them). These categories shall be 
discussed separately below. 

Baitaar explains this passage by saying, “Allah has legislated for 
mankind that such are good deeds and such are evil deeds and then he made 
that clear to them upon the tongue of His messenger. Therefore, after this 
explanation and clarification, this matter is not hidden to anyone.” 


! [bn Uthaimeen, Sharh Riyaadh, vol. |, p. 65. 

2 According to al-Oaari (vol. 5, p. 159), the words, “then He clarified that” might be from the 
narrator and not form part of the text of the hadith. Al-Qaari, though, does not offer any evidence 
for that speculation. Ibn Uthaimeen (Sharh Riyaadh, vol. 1, p. 65) states that the pronoun he 
refers to the Prophet (peace be upon him): “Then the Prophet (peace be upon him) explained 
that..." Al-Mudaabaghi (p. 263) also mentions that as one of the possible interpretations. Most 
commentators did not state who the “He” refers to. However, al-Aini (vol. 23, p. 79) and al- 
Munaawi (vol. 2, p. 247) explicitly state that it is in reference to Allah. 

3 Al-Baitaar, p. 236. 
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The Definition of Some Important Terms 


In order to completely understand this hadith, one must understand 
what is the meaning of hamm гл (“considered, decided”) and what is the 
difference between it and other similar terms. 

Another important relevant word is al-haajis (2W)). This is a fleeting 
thought that occurs in one's mind. It does not stay but a second. The person 
does not give the thought any consideration and it leaves the person's mind 
quickly.' This kind of thought can occur to anybody and its content can be 
quite evil. Satan may try to put many thoughts into a person's mind. However, 
the person is not sinful in any way with respect to this type of thought, if he 
repels it and leaves it as no more than a fleeting thought. 

The second concept is that of al-khaatir (551531). This is also a thought 
that comes to one's mind. However, in this case, the person gives the thought 
some consideration before it leaves his mind? This thought can also be quite 
evil, either coming from Satan or one's soul. Once again, if the person does not 
act upon it nor give it any further consideration once it leaves him, he is not 
sinful or held responsible for that thought. 

The third notion is “the speech of the person to himself" (oil рым), 
This goes beyond the above levels in that the person actually contemplates 
whether or not he should perform the act that he is thinking about? In the 
above cases, there was no such consideration. If the act that he thought about 
was an evil act and he did not follow it through, he will not be held responsible 
for this thought that occurred to him. 

Again, by the mercy and grace of Allah, the person is not held 
responsible for any ofthe above types of thoughts that occur to his mind. When 
Allah revealed the verse, 

д гә д ae 
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"To Allah belongs all that is in the heavens and all that is in the earth, and 
whether you disclose what is in your ownselves or conceal it, Allah will call 
you to account for it. Then He forgives whom He wills and punishes whom He 
wills. And Allah is able to do all things” (al-Baqara 284), the Companions 
found this very difficult. No human can control the thoughts that comes to his 
mind. This verse implies that a person will be held responsible even for those 


! Taataay, p. 370. 
? Taataay, p. 370. 
3 Taataay, p. 370; al-Sadlaan, al-Niyyah, vol. І, р. 124. 
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thoughts whose appearance he did not intend and cannot repel The 
Companions stated that they are able to pray, fast and make jihad but this was 
beyond their means. Then Allah revealed the verses correcting the above 
EE i d Allah said, 


ae eet Le A Ba cen core yi CES Si IRS Y 
N 
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“Allah burdens not a person beyond his scope. He gets rewarded for that which 
he has earned, and he is punished for that [evil] which he has earned. ‘Our 
Lord, punish us not if we forget or fall into error. Our Lord, lay not on us a 
burden like that which You did lay on those before us. Our Lord, put not on us 
a burden greater than we have strength to bear. Pardon us and grant us 
forgiveness. Have mercy on us. You are our protector. Give us victory over the 
disbelievers"" (al-Baqara 286). The Prophet (peace be upon him) mentioned 
that Allah has answered positively to all of those supplications mentioned in 
that verse. (Recorded by Muslim.) 
Another hadith, recorded by al-Bukhari and Muslim, states, 


а NUIT f a AL o ue ue ae dio) 
“Verily, Allah has overlooked for [the members of] my nation what their souls 
think about as long as they do not act on it or speak about it.” 

Although one is not held responsible for the above types of thoughts, if 
evil thoughts do come to one’s mind, the person should seek refuge in Allah 
from the accursed Satan. Those evil thoughts should then be repelled. 
However, there are times in which the person’s faith might be weak and he 
allows those thoughts to grow. Hence, he should immediately seek refuge in 
Allah from those evil thoughts in order not to allow them to blossom into 
anything more harmful. Allah has said, 


6 \- 2 2%. аларта, E T Mp ooo Са ESSA: e gic 
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“And if an evil whisper comes to you from Satan, seek refuge in Allah. Verily, 


He is the All-Hearer, All-Knower" (al-Araaf 200). The Messenger of Allah 
(peace be upon him) also said, 
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“Satan comes to one of you and he says, ‘Who created this and who created 
that?’ until he says, ‘Who created your Lord?’ If he reaches that stage with a 
person, he [that person] should seek refuge in Allah and stop such thoughts.” 
(Recorded by al-Bukhari and Muslim.) 

The next level is a “decision” or al-hamm (eel), which is what is 
mentioned in this hadith of the Prophet (peace be upon him).' This term is 
defined in the supplement to Lane’s Lexicon in the following manner, 


He purposed, or intended, a thing... He meditated, proposed to 
himself, purposed or intended to do the thing, he desired to do 
the thing... he endeavoured to do the thing... He intended it, 
meant it, desired it, or determined upon it, in his mind...” 


This is where the person thinks about doing a deed and makes the 
decision to do the deed rather than not do it. Hence, it is the actual first step in 
doing a deed. He might even take some step toward that act that he wants to 
perform. The intention and the want to do the act is present in the person’s 
mind. In this case, though, the decision is not so strong that the person 
necessarily fulfills what he has decided he is going to do.’ 

After al-hamm comes determination or al-azm (¢5+!). This is where the 
heart is completely determined to do a specific act. When a person reaches this 
level, it is only his incapability to do the act that could possibly keep him from 
doing it. Otherwise, if there are no barriers keeping him from doing this act, he 
does it. 


What is the Meaning of “ Hamm(Decide)” in this Hadith? 


According to al-Baaqilaani’, if a person is seriously considering the 
performance of a sin and he allows that thought to grow in his heart, he is 
considered sinful simply for that thought and consideration. In other words, 
even if he did not perform the act, he is still sinful. Al-Baaqilaani understands 
the word hamm in this hadith only to mean that it is simply a thought that 
occurs in a person’s mind although the person does not nurture it or truly 
consider it. He says that this is also called hamm and it is different from azm, 


! According to ibn al-Jauzi, al-hamm differs from the previous categories in that it is considered 
one of the actions of the heart. That is why the person is held responsible for this deed. Quoted in 
ibn Hajr, Fath, vol. 13, p. 125. 

? Lane, vol. 2, p. 3044. 

3 Al-Sadlaan, al-Niyyah, vol. 1, pp. 117-118. 

^ Al-Sadlaan, ai-Niyyah, vol. 1, pp. 108-110. 

> Quoted in al-Yahsoobi, vol. 1, pp. 518-519. 
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where one has truly intended to do a certain deed. According to this 
interpretation, then, this hadith is more in reference to what was defined above 
as the first three types of thought for which all scholars agree that one is not 
held accountable or considered sinful. 

A]-Baagilaani's opinion can be supported by other texts. For example, 
the Prophet (peace be upon him) stated, 


далы Jl a JA gud zs oua uad iy 
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“If two Muslims meet with their swords, then both the killer and the killed are 
in the Hell-fire." I [the narrator Abu Bakrah] said, "That is [obviously] for the 
killer but what crime did the killed commit?" He stated, “He was eager to kill 
his companion [the other person]." (Recorded by al-Bukhari and Muslim.) 

Qaadhi Iyaadh al-Yahsubi states that the majority of the early scholars 
and the scholars of fiqh and hadith are in agreement with al-Baagilaani's 
interpretation. Abdullah ibn al-Mubaarak asked Sufyaan, “Is one going to be 
held responsible for his hammah?” He replied, “If it is determination, he will 
be held responsible for it.”' 

Qaadhi Iyaadh further argues that there are many hadith that prove that 
one is held accountable for the actions of the heart. He states that continually 
thinking and determining to do a sin is a sin itself. If the person actually then 
does commit that sin, it will be recorded as one complete sin.” If the person 
leaves it out of fear of Allah, it will be recorded as one good deed. The fighting 
against one’s soul and its evil inclinations is a type of jihad and is, in itself, a 
good deed. Then he states that the hamm that is not recorded against a 
person—- in other words, the hamm that is mentioned in this hadith-— is 
nothing more than what is defined above as khaatir and which passes quickly 
without any intention behind it.’ 

Qaadhi Iyaadh stated that many of the jurists and scholars of hadith 
differ from al-Baaqilaani and follow the apparent meaning of this hadith. 
Indeed, it seems that al-Baaqilaanr's, al-Yahsoobi's and. al-Nawawi's 
interpretations are untenable for a number of reasons: 


! Quoted in al-Yahsoobi, vol. 1, pp. 521-522. 

2 [n al-Yahsoobi, it states that a complete sin will be recorded for the person. In al-Nawawi, 
Sharh Saheeh (Dar al-Marifah), this quote is recorded with the wording, “a second sin [will be 
recorded]." It seems that a second sin is not the correct wording. If that were the case, everyone 
who commits a sin would be held accountable for two sins: the intention behind it and the act of 
the sin itself. The intention and the act are usually treated together as one act. 

3 Al-Yahsoobi, vol. 1, pp. 522-523. Virtually, the exact same words may be found in al-Nawawi, 
Sharh Saheeh, vol. 2, pp. 150-151. 

^ Al-Yahsoobi, уо]. 1, p.519. 
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First, this interpretation is distorting the wording of the Prophet (peace 
be upon him) and choosing a lesser known usage for the word hamm. 

Second, the hadith is “symmetric” in that it states that if a person has 
hamm concerning a good deed, he will be rewarded for that. Certainly, al- 
Baagilaani and the others did not mean to imply that if a thought of a good 
deed simply appears to a person's mind and he does not even intend that deed, 
he will get the full reward of that deed for that fleeting thought. However, that 
is a necessary conclusion of their argument. If the necessary conclusion of an 
argument is false, then, in general, the argument itself must be considered false. 

Third, the hadith about the killer and the killed being in the Hell-fire is 
irrelevant to the discussion at hand here. In that example, the person was trying 
to fulfill his intention but he was not able to do so. It was not the case that he 
decided not to do a bad deed. If he wills to do an evil deed but is simply not 
able to do it, he will be held responsible for it. If he decides to do an evil and 
then changes his mind and decides not to do it for the sake of Allah, he will be 
rewarded for that. 

Fourth, there must be a difference between deciding to do an evil deed, 
due to some fleeting desire, and having a love and desire to that deed in the 
heart. The latter aspect one may be held responsible for but not the former. If a 
person, in his heart, continually has love for doing some evil deed and he likes 
that feeling in his heart, then he will be held responsible for that even if he 
never performed that evil deed. He will be held responsible for his continuance 
of that evil desire and love of something evil. This is consistent with how ibn 
al-Mubaarak is said to have explained Allah's saying, 

А220 А1 12-5 Да аЬ Ж аы»! E ME 
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*And those who, when they have committed illegal sexual intercourse or 
wronged themselves with evil, remember Allah and ask forgiveness for their 
sins— and none can forgive sins but Allah. And they do not persist in what 


[wrong] they have done while they know" (ali-Imraan 135). 
Allah also says, 
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“Verily, those who love that lewdness should be spread among those who 


believe, they will have a painful torment in this world and in the Hereafter. 
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And Allah knows and you know not” (al-Noor 19). Allah also warns about 
having evil thoughts and en intentions in the heart when He says, 


2322505 «ы осы af of ди) 
“And know that Allah knows what is in your souls, so be aware of Him” (al- 
Bagara 235). 
Fifth, their interpretation runs counter to what is stated in another 
version of this hadith which is also found in Sahih al-Bukhari: 


ee 
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“Allah says [to the angels,] qf my servant wants (araad') to do an evil deed, 
do not record it against him until he does it. If he does it, record it as it is. If he 
leaves it for My sake, record it as a good deed. If he wants to do a good deed 
and he does not do it, record it as one good deed. And if he does it, record for 
him ten like it up to seven hundred fold.” 

Ibn Rajab is one scholar whose conclusion agrees with this author’s 
assessment. He says that the hamm is not simply a thought that occurs to one’s 
mind and leaves. But it is the decision that is just short of a complete 
resolution to do the deed.* Similarly, al-Bugha and Mistu say that hamm is 
the decision to do an act and it is greater than simply a contemplation that 
occurs in the heart.’ Sultaan also agrees with that assessment. 


The Reward for Deciding to do a Good Deed even if One Does not Do it 


When a person decides to do a good deed, even though he ends up not 
doing it, Allah records for him one good deed. Allah states that He records it 
“with Him”. This is a way of giving honor or prestige to that act. Furthermore, 
Allah stresses that it is a “complete” good deed, without any deficiency. That 
way, no one can imagine that there is a good deed recorded but it is not a 
complete good deed.” 


! Here the word is araad (“wants to do”), which definitely implies that the intention is there. In 
other words, it could not simply be a fleeting thought that has occurred to the person's mind but 
it is hamm as defined above. 

? [bn Rajab, Jaami, vol. 2, p. 319. 
3 , Al- Bugha and Mistu, p. 316. 

* Sultaan, р. 326. 
5 Cf., ibn Hajr, Fath, vol. 13, p. 122. Also note the statements by al-Nawawi after he recorded the 
hadith. 
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Al-Toofi stated that having the intention or deciding to do a good deed 
is in itself a good deed. This is because it is the first step that leads to doing a 
good deed. Therefore, Allah records it as one good deed.! 

At this point, though, someone could ask: If deciding to do a good deed 
is a good deed in itself, why is it not multiplied like other good deeds, as in the 
verse, 

d but. 5 e _ 
Gu 152.45 xcadf. X3. us 
*Whoever brings a good deed shall have ten times the like thereof” (al-Anaam 
160)? The response is that this verse is talking about the actual physical deeds 
while the thought in the heart is an exception to that general ruling. Hence, the 
decision in the heart gets recorded as a good deed but the multiplication is only 
when the decision is actually acted upon. 

However, this might still lead to another question: If this decision in 
the heart is enough to warrant the recording of one good deed, why is the 
simple decision to do an evil deed not enough to warrant the recording of one 
evil deed? The response is that when the person then decides not to perform 
that evil deed, he has done an additional act that expiates his evil decision and 
he has gone against his desires. This, in itself, is good on his part. Therefore, a 
good deed is recorded for him in that case too. 

According to al-Qaari, the reward for deciding on a good deed is only 
in the case where the person wants to do the deed but is not able to do it.” 
However, the apparent meaning of this hadith is that the person ends up not 
doing the good deed regardless of whether that was due to some preventing 
factor or not. Indeed, if it had been as al-Qaari concluded, one would expect 
the Prophet (peace be upon him) to have said, "If one decides to do a good 
deed but he is not able to perform it..." 

According to ibn Hajr, the level of reward will be different depending 
on the reasons that the person did not perform the act. If the person is 
prevented from performing the deed due to external reasons beyond his control 
and, in addition, he is saddened by the fact that he could not perform the act, 
then his reward would be the greatest. However, if he decided not to do the act 
of his own volition, then his reward would be less than in the previous case. If 
the person does something opposite of what he was originally going to do, such 
as instead of giving a dollar in charity he spends it on something forbidden, 
fhen, according to ibn Hajr, he would not have a good deed recorded for him at 
all. 

In another hadith, the Prophet (peace be upon him) said, 


' Quoted in ibn Hajr, Fath, vol. 13 p. 123. 
? [bn Hajr, Fath, vol. 13, p. 123. 

? Al-Qaari, vol. 5, p. 159. 

“Ibn Hajr, Fath, vol. 13, p. 123. 
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“This world is made up of only four types of people: [First is] a servant [of 
Allah] whom Allah provided with wealth and knowledge. He fears his Lord 
concerning them and he keeps the ties of kin and he recognizes Allah’s rights 
in them. He is the person of the best station. Second is a person to whom Allah 
gave knowledge but did not give wealth. He is sincere in his intention when he 
says, ‘If I had wealth, I would have used it in the way that so and so [the first 
person] uses it." Due to his intention, the reward of the two of them will be the 
same. [A third person] is a servant to whom Allah gave wealth but He did not 
bless him with knowledge. He spends his wealth without knowledge, not 
fearing his Lord with respect to it, not keeping the ties of kin and not 
recognizing Allah's right in it. He is in the worst station. And [the fourth] is a 
servant to whom Allah gave neither wealth nor knowledge. He says, 'If I had 
wealth I would use it in the way that so and so [the third person] uses it.' Those 
two are equal in their burden."' 

This hadith gives the impression that the reward for the two (the one 
who did the act and the one who simply intended the act) would be the same. 
Therefore, it seems to contradict this present hadith from al-Nawawi's 
collection. According to ibn Rajab, the two of them are equal in the essential 
reward for the deed. However, the multiplication of the deed is only for the one 
who actually performs the deed. In other words, the one who would like to do 
the act has recorded for him one complete good deed. With respect to that 
recording, he is equal to the one who did the deed. But the one who actually 
did the deed gets that recording plus the additional multiplication of the deed. 
Hence, there is no contradiction between these two hadith.? 

Therefore, the one who actually does the deed gets a special reward 


(the multiplication of the deed). Another example of this nature is found in the 
Quran: 


! Recorded by al-Tirmidhi, ibn Maajah and Ahmad. According to al-Hilaali, it is sahih. See al- 
Hilaali, Eeqaadh, p. 510. 
? [bn Rajab, Jaami, vol. 2, p. 321. 
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“Not equal are those who sit [at home], except for those who are disabled, and 
those who strive hard in the way of Allah with their wealth and their lives. 
Allah has preferred in grades those who strive with their wealth and lives over 
those who sit. Unto each, Allah has promised good, but Allah has preferred 
those who strive over those who sit by a great reward. Degrees of [higher] 
ranks from Him and forgiveness and mercy. And Allah is ever Oft-Forgiving 
and Most Merciful” (al-Nisaa 95-96). It is narrated from ibn Abbaas and others 
that those who strive are preferred to those who were not able to strive by one 
rank. And those who strove are preferred to those who did not strive, although 
they had no physical or material excuse, by many ranks. 

Hence, there is a difference between those who would have striven if 
they had the ability to do so and those who actually did strive for the sake of 
Allah. Perhaps this is due to the real suffering and hardship that those who 
actually performed the act had to encounter. They are thereby deserving of 
grace or bounty in addition to those who would have performed the same deed 
if they had the ability to do so. Other than that one grace, they are equal in 
reward. That is the bounty of Allah that He bestows upon whom He wills.” 


“Апа if he decided to do it and actually did it, Allah records it with Him as 
ten good deeds up to seven hundred times up to many times over.” 


Such is the mercy of Allah that when a person actually does perform a 
good deed, Allah does not record it for him as simply one good deed. Instead, 
Allah multiplies it a minimum of ten times. This is also confirmed by the 
Quranic verse, 
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“Whoever brings a good deed shall have ten times the like thereof” (al-Anaam 
160). 


> Guoted in ibn Rajab, Jaami, vol. 2, p. 321. 
? Cf., al-Tabari, vol. 4, p. 231. 
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But the deed could also be multiplied seven hundred times. One deed 
that is specifically multiplied seven hundred fold is the act of giving wealth for 
the sake of Allah. ARR says in the Quran, 
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“The likeness of those who spend their wealth in die way of Allah i is as that of 
a grain [of corn]. It grows seven ears and each ear has a hundred grains. Allah 
gives manifold increase to whom He wills. And Allah is all-sufficient for His 
creatures’ needs, All-Knowing” (al-Bagara 261). This verse implies a seven- 
hundred fold reward for spending in the way of Allah.' Furthermore, there is 
the following hadith: 
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On the authority of Abu Masood al-Ansaari who said: A man came with a 
camel and its reigns, saying, “This is for the sake of Allah.” The Messenger of 
Allah (peace be upon him) said, “For you, on the Day of Resurrection, will be 
seven hundred camels, all of them with their reigns.” (Recorded by Muslim.) 

The deed could also be multiplied so many times over that the total 
amount is known only to Allah. For example, the Messenger of Allah (peace be 
upon him) has said, 
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"Every good deed that a human pets is multiplied ten times up to seven 
hundred. And Allah has said, ‘Except for the fast for it is done for My sake and 
I shall reward it [even more]. The person leaves his desires and food for My 
sake..."" (Recorded by al-Bukhari and Muslim.) 

Patience and perseverance is another deed that is rewarded by an 
amount that is known only to Allah. Allah has stated in the Quran, 
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! Some people argue that the seven-hundred fold reward is only for the act of giving for the sake 
of Allah. No other deed shall be multiplied to such an extent. Ibn Hajr [Farh (Maktabah al- 
Tijaariyyah, vol. 13, p. 124] presents the argument for that view. It seems, though, that there is no 
strong reason to restrict that merciful reward from Allah just to that act. Allah knows best. 
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2 


“Only those who are patient shall receive their reward in full without measure' 
(al-Zumar 10).' 

The same deed may be performed by two different people and the 
manifold reward for each of them may be different. Ibn Rajab states that the 
amount of the multiple of the reward is based on a number of factors. It is 
determined by the excellence of one’s Islam, the excellence of one’s sincerity 
and purity in the action, the excellence of the deed itself and the need for the 
deed done.” 


“If he decided to do an evil deed but he did not do it, Allah records it with 
Him as one complete good deed.” 


If a person changes his mind and decides not to do an evil deed, a 
complete good deed is recorded for him, without any shortcoming in the nature 
of that good deed. Restraining oneself from committing an evil deed is, in 
itself, a good deed. Hence, the person deserves to have that act on his part 
counted among his good deeds. 

Based on other narrations, it is clear that this recording of a good deed 
is conditional upon the person leaving that good deed out of fear of Allah or for 
the sake of Allah. The narration from Abu Huraira in Sahih Muslim explicitly 
states this condition: 


SN bt USF ОЛ 
“He left it only due to Me.” The act of changing one’s mind and deciding not 
to do an evil deed due to fear of Allah is definitely a good deed and, as such, it 
will be recorded as a good deed." 


Indeed, if a person makes this a common characteristic of his behavior, 
he, Allah willing, will be from among the inhabitants of Paradise. Allah says, 


! It should be noted that this is just one understanding of the verse and it may be based on a 
report that is questionable. Another understanding of the verse is that those who were patient 
shall receive their reward without any reckoning in the Hereafter. See the commentary of al- 
Samaani vis-a-vis ibn Katheer: Abu al-Mudhafar al-Samaani, Tafseer al-Quran (Riyadh: Daar al- 
Watn, 1997), vol. 4, p. 462; ibn Katheer, Tafseer, vol. 4, p. 51. 

? Ibn Rajab, Jaami, vol. 2, p. 316. 

? A hadith in Sahih al-Bukhari also gives the same meaning. 

* Ibn Hajr [Fath (al-Maktab al-Tijaariyyah), vol. 13, p. 124] says that it is possible that when one 
does not do an evil act that he had decided upon, it is in itself a good deed and will be recorded 
as a good deed. But if the person refrains from that evil deed for the sake of Allah, then that act 
of refrain will be multiplied and will not simply be one good deed. Although this may be feasible 
and well within what one may expect of Allah's mercy, it is not what is explicitly stated in either 
this hadith or the other related hadith. Allah knows best. 
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“But as for him who feared standing before his Lord and restrained himself 
from impure evil desires and lusts, verily, Paradise will be his abode” (al- 
Naaziaat 40-41). 

Sometimes a person may decide not to perform an evil deed simply out 
of fear of others or for the sake of show. In this case, some scholars say that he 
will be held responsible for that intention as he gave preference to the fear of 
men over the fear of Allah or because he is intending to show himself as a 
pious person. ' 

Furthermore, if a person decides to do an evil deed and does what he 
can to perform it but he is simply not to able to do it, he will also be held 
accountable for that evil intention. This is like the case mentioned earlier of the 
killer and the killed both being in the Hell-fire because each did what he could 
to kill the other. In fact, in the hadith just quoted, praising the one who refrains 
from an evil deed, the word tarakaha (“left it”) is used. Al-Khattaabi pointed 
out that, in general, this word is only used for the person who has the ability to 
do something but he does not do it.’ 

Some have questioned that since it is the case that when a person 
decides to do a good deed and it is counted as a good deed, shouldn't his 
decision to do an evil deed be counted as an evil deed. The response is that this 
is part of the mercy and blessings from Allah. Allah records the evil deeds of 
people and holds them responsible for them as an act of justice on His part. 
And He forgives some deeds and disregards the decision to do evil as an act of 
mercy on His part. 

Furthermore, there may be a great wisdom behind this mercy from 
Allah. When a person commits a sin, the sin is not going to be multiplied. Now, 
if he is already going to be held sinful just for deciding to commit a sin, then he 
might as well go ahead and commit that sin. There is no incentive for him not 
to commit the sin as, if he does it or not, he will already be receiving one sin 
for his decision. However, by Allah’s mercy, if he changes his mind and 
decides not to commit that sin, not only will that not be held against him as one 
sin but, instead, it will be transformed into a good deed for him. On the other 
hand, when a person decides to do a good deed, he should not stop there simply 
because he has a good deed recorded for him. Instead, he should go forward 
and do that good deed as, when he actually does it, it will be multiplied for 
him. And all praises are to Allah. 


l! Cf. ibn Rajab, Jaami, vol. 2, p. 321. 
2 Quoted in ibn Hajr, Fath, vol. 13, p. 124. 
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“If he decided to do it and he actually did it, Allah records it as one evil 
deed.” 


Allah never wrongs any of His creatures in any way. If a person 
commits an evil deed, it is recorded as one deed and only one deed without any 
multiplication to it. This is also stated in the Quran where Allah says, 

"A Wer ^ ^ wem ғақ бы 2 2 Te ба 
20005 У д5 АУ Аза Д uas 
“Whoever brings an evil deed shall have only the recompense of the like 

thereof, and they will not be wronged" (al-Anaam 160). 

Note that when a person intends to do a good deed, that in itself is a 
good deed and the performance of that deed leads to it being multiplied a 
minimum of ten times. When a person intends on committing a sin, that is not 
recorded as a sin. But when he does the sin, it is recorded as one evil deed. He 
does not get one evil deed recorded for his intention and a second evil deed 
recorded for his actually performing the deed.' 


Evil Deeds are Not Multiplied But Their Magnitudes May Differ 


This hadith makes it clear that the evil deeds are not multiplied by 
Allah. There is a narration from Mujaahid, a Follower, that states, “Sins 
committed in Makkah are multiplied, in the same way that the good deeds are 
multiplied." Mujaahid's statement is a very common notion. However, it may 
not be correct. 

Commenting on that notion, ibn Baaz wrote, 


As for sins, according to those scholars who researched this 
matter in detail, they are not multiplied with respect to their 
quantity although they may be increased with respect to their 
quality. But their quantity is never multiplied. This is because 
Allah has said, “Whoever comes with a good deed shall have 
ten like similar to it and who ever comes with an evil deed 
shall be recompensed only what is similar to it.’ Therefore, 
sins are never multiplied, not during Ramadhan’, not in the 
confines of the Noble Sanctuary nor at any other time [or 
place]. Certainly, one sin is always one sin and this is part of 
His mercy and grace. 


In that passage, ibn Baaz has noted two important points: First, Allah 
never multiplies a person’s evil deed. One evil deed is always going to be one 
deed in the scale. Second, though, the evil deeds are not all of the same weight 


' Cf, ibn Abdul-Salaam's statement in ibn Hajr, Fath, vol. 13, p. 123. 

? Quoted in ibn Rajab, Jaami, vol. 2, p. 318. 

3 Al-Haitami (Fath, p. 265) noted that there are some weak hadith that state that the sins are 
multiplied during Ramadhan. 

3 Quoted in Sultaan, p. 331. 
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and gravity. Some deeds are much graver than others. For example, there are 
some sins that the Prophet (peace be upon him) called the destructive sins, 
these including associating partners with Allah, adultery, murder and so forth. 

At the same time, depending on numerous factors, one sin may be 
graver at one time than at another time. This could occur for a number of 
reasons, including: 

(1) The sanctity of the time may increase the gravity of a sin. For 
example, according to Qataadah, dhulm (wrongdoing) committed during the 
Inviolable Months is a greater sin than when committed at other times. Dhulm 
at all times, he said, is unacceptable but Allah has the right to declare it a worse 
sin for whatever time He wills. This is based on the Quranic verse, 
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*Verily, the number of months with Allah is twelve months, so was it ordained 
by Allah on the day He created the heavens and the earth. Of them, four are 
sacred.” That is the right religion. So wrong (dhulm) not yourselves therein" 
(al-Taubah 36) 
(2) The sanctity of the place may also increase the heinousness of the 
sin. Allah says about the Inviolable Mosque in Makkah, 
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“And whoever inclines to evil therein or to do wrong, him We shall cause to 
taste a painful torment” (al-Hajj 25). For this reason, many of the pious 
forefathers, including ibn Abbaas, Abdullah ibn Amr ibn al-Aas and Umar ibn 
Abdul Azeez, opted not to live in the confines of the Noble Sanctuary. 
Abdullah ibn Amr was quoted as saying that a sin committed therein is 
greater." 

(3) The nobility of a person or the fact that he is taken as an example 
can also make a sin graver. For example, Allah threatened the Prophet (peace 
be upon him) with a very great and extreme punishment in the verse below. 


! For more on this point, see any of the following: al-Ghazzaali, vol. 4, p. 32; Ahmad Fareed, 
Tahdheer al-Daani wa al-Qaasi min Uqoobaat al-Dhunoob wa al-Maasi (Alexandria: Daar al- 
Ageedah li-l-Turaath, 1991), pp. 22-27; Ahmad ibn Qudaama al-Maqdisi, Mukhtasar Minhaaj 
al-Qaasideen (Daar al-Dawah, 1978), pp. 257-259. 

2 These are the first (Muharram), seventh (Rajab), eleventh (Dhu-I-Qaadah) and twelfth (Dhu-l- 
Hijjah) months of the Islamic calendar. 

1 Oataadah was guoted in ibn Rajab, Jaami, vol. 2, p. 317. 

* Cf, ibn Rajab, Jaami, vol.2, p. 318. 
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This is because the referred to action is completely inexcusable from someone 
in the ун S d Allah bos said, 
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“And had We not made you stand firm, you would nearly have inclined to them 
[the disbelievers] a little. In that case, We would have made you taste a double 
portion [of punishment] in this life and a double portion after death. And then 
you would have found none to help you against Us” (al-Israa 74-75). 

Allah also says alie the ы S wives, 
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“O wives of the Prophet! Whoever of you commits an open illegal sexual 

intercourse, the torment for her will be doubled. And that is easy for Allah" 

(al-Ahzaab 30). 

(4) Many of the early scholars noted that when a person belittles a sin, 
Allah considers it greater. Any sin is displeasing to Allah. Therefore, no 
believer should downplay his sins and consider them unimportant. Abdullah 
ibn Masood once said, “A believer sees his sins as if he is at the foot of a 
mountain and he fears that they will fall upon him. The evildoer views his sin 
like a fly that lands on his nose that he just swats at.” (Recorded by al- 
Bukhari.) 

(5) A person showing pleasure at a sin he has committed is also 
considered a cause for the enormity of the sin to be greater. If a person, for 
example, brags and boasts about how he cheated somebody else in a business 
dealing, he is compounding the seriousness of that sin by his actions. 

(6) A sin is also made greater by exposing it and spreading the news of 
one’s sins to others. The Prophet (peace be upon him) stated, 
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“All of my Nation are to be forgiven except those who publicize their sins. 
Publicizing the sins includes a person doing something during the night and 


then in the morning, although Allah had kept that act concealed for him, he 
says, 'O so and so, last night I did such and such.' He spent the night being 


1123 








Commentary on the Forty Hadith of al-Nawawi 


concealed by his Lord and in the moming he uncovered what Allah had kept 
concealed for him.” (Recorded by al-Bukhari and Muslim.) 

(7) The enormity of a sin is also greater when there is less drive 
causing the person to commit that sin. In such cases, there is very little excuse 
for the person. He was not in a state where he was so overcome by desire that 
he could not control himself. This is what the Prophet (peace be upon him) 
stated, 
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“There are three [categories of people] to whom Allah will not speak [any 
pleasing words], for whom Allah will not cleanse of their sins and at whom 
Allah will not look and they shall have a grievous punishment. [They are] an 


old man who commits illegal sexual intercourse, a lying king and an arrogant 
impoverished person.” (Recorded by Muslim.) 


“Allah obliterates [that evil]. And Allah does not put anyone to destruction 
except for one who is to be destroyed.” 


Another qudsi hadith in Sahih Muslim states, 
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“Allah says, “If anyone does a good deed, he gets ten like it or I increase that 
number. If anyone does an evil deed, its recompense is [one] similar to it or I 
forgive it.’” In this hadith, one sees how mercifully Allah deals with evil deeds. 
They are either to be counted as one evil deed, without any addition or 
multiplication of it, or Allah will forgive or wipe away those deeds. Allah 
wipes away evil deeds through various means, such as repentance, following 
up the evil deed with a good deed and so forth. 

If one considers how mercifully Allah deals with deeds, one will 
realize that the only ones who will be destroyed are those who destroy 
themselves and who truly deserve to be destroyed. Allah records every evil 
deed as just one. If a person decides to do an evil deed and then does not do it, 
it is recorded as one good deed. If a person does a good deed, it is multiplied 
for him. It is multiplied at least ten times to a multitude of times. If a person’s 
evil deeds outweigh his good deeds, then he must be doing great acts of evil or 
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evil to the amount of at least ten times the good he does. If someone is of that 
nature, he is truly deserving to be destroyed by being sent to the Hell-fire.! 

The Companion Abdullah ibn Masud is quoted to have said, “Woe to 
the one whose single [acts of evil] outweigh his ten time multiple [of a single 
good deed].”” 


Other Points Related to This Hadith 


Al-Tabari? noted that this hadith is evidence that the recording angels even 
record what a person is determined to do in his heart. He said that there are 
some who claim that the recording angels only record the outward or 
visible deeds but this hadith is an argument against them. 
This is another hadith, like Hadith #1 in this collection, that demonstrates 
the importance of having a good intention. A person will have recorded for 
himself good deeds simply because of his intention. Hence, once again, his 
good intentions can take him beyond what his actual deeds might be.? 
Based on the previous point, a Muslim should try to always have the 
intention to do good. When he contemplates to himself, he should consider 
doing good things. When that contemplation turns into a decision to do the 
act, he will be rewarded for that decision even if he ends up not doing the 
act. Furthermore, the continually present intention to do good deeds 
should, Allah willing, turn into the actual doing of more good acts. 
Allah does not mention how much He may multiply deeds nor does He 
specify which deeds are multiplied by only ten or seven hundred or more 
than that. Al-Qaari states that, as a method of exhortation, it is wiser or 
more effective to leave the reward unknown to the doer. It is sufficient for 
the doer to know that there is a great reward but he does not have to know 
exactly what it is. This approach can be found in other hadith and in the 
Quran. For example, Allah says, 
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*No person knows what is kept hidden for them of joy as a reward for what 
they used to do" (al-Sajdah 17). 
This hadith is further evidence that Allah's mercy and His willingness to 
reward overrides His anger for the performance of evil. The Messenger of 
Allah (peace be upon him) said, 


! Cf, al-Yahsoobi, vol. 1, p. 525. 

2 Quoted in ibn Rajab, Jaami, vol. 2, p. 328. 

3 In al-Nawawi, Sharh Saheeh, vol. 2, p. 151, it states al-Tahaawi instead of al-Tabari. 
“ Quoted in al-Yahsoobi, vol. 1, pp. 525-6. 

5 СЕ, al-Oaari, vol. 5, p. 160. 

бга al-Bugha and Mistu, p. 319. 

7 Al-Oaari, vol. 5, p. 160. 
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“When Allah created the creation, He recorded [this] in His book and He 
prescribed for Himself and He placed it with Himself upon the Throne: 
“Verily, My mercy overrides My anger.”” (Recorded by al-Bukhari.) This 
fact is one of the greatest blessings for mankind. Every individual should 
think about how much mercy Allah has decreed for Himself— while no 
one is able to force Allah to make such a decree. This aspect alone should 
make anyone who has decided to commit an evil deed— which is 
displeasing to the Most Merciful— change his mind and not commit that 
deed as why should anyone want to do something displeasing to the Lord 
who is so merciful? 
Allah’s multiplication of one’s good deeds and His lack of multiplication 
of evil deeds is an obvious manifestation of Allah’s mercy and grace. In 
fact, al-Aini wrote, “If it were not for that great bounty and grace no one 
would enter Paradise for the servants’ evils deeds are greater than their 
good deeds. But Allah has been gentle to His servants and He multiplies 
for them their good deeds but not their evil deeds." 
It seems, Allah knows best, that this hadith is in reference only to the 
physical acts that a person can perform, such as adultery, stealing and so 
forth. There is a consensus that there are some acts that are held against a 
person whether the person acted upon them or not. This would include acts 
such as pride, arrogance, envy, acting for show and so forth.” 
Similarly, if a person is having doubts about Allah or the truthfulness of 
the Prophet (peace be upon him),’ even if he does not act upon those 
doubts, he will held accountable for them. In fact, such doubts and 
thoughts are tantamount to disbelief. Included in this category of sinful 
thoughts of the heart are loving what Allah dislikes or disliking what Allah 
has approved of. 
Allah's grace which is brought forth in this hadith has also been alluded to 
in the following verse of the Quran,’ 
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! Al-Aini, vol. 23, p. 80. 
? Cf., al-Qaari, vol. 5, p. 160. Ibn Bataal originally made a similar statement. See ibn Hajr, Fath, 
vol. 13, p. 127. 


? These are more than simply the thoughts that uncontrollably occur to a person's mind, as were 


discussed earlier. But these are the doubts that a person holds and adheres to in his mind. 
4 , Of- ibn Rajab, Jaami, vol. 2, p. 324. 


5 This verse is part of a group of verses that were already quoted. They are very closely related to 
the topic at hand because they demonstrate that a person is not held responsible for the thoughts 


that come to his mind and which he cannot control. 
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“Allah burdens not a soul beyond what it can bear. He gets reward for that 
[good] which he has earned. And he is punished for that [evil] which he 
has earned” (al-Bagara 286). In this verse, Allah has used the word kasaba 
for what the person earns and iktisaba for what will be held against the 
person. In most English translations, like the above from Khan and al- 
Hilaali, there is no distinction made between these two terms. However, 
there is a difference between the two words. The first word implies what 
one earns even with very little effort. This would include what a person 
decides to do and then he does not do it. He still has earned one good deed. 
The second word, which is what one is going to be held responsible for, 
implies more effort. In other words, as in this hadith, if a person simply 
decides to do an evil deed but he does not go out and do it, that will not be 
held against him at all. 


Summary of the Hadith 


Allah has decreed what the good deeds and evil deeds are. He has recorded 
the deeds of mankind or has ordered the angels to record the deeds of 
mankind in the manner described in this hadith. 

First, if a person truly decides to do a good deed and then ends up not 
doing it, Allah will have recorded for him one good deed. 

Second, if the person actually performs the good deed, it will be multiplied 
for him by a multiple of ten up to a multiple of whatever Allah, in His 
mercy and grace, wills. 

Third, if a person decides to do an evil deed and then, for the sake of Allah, 
he changes his way and does not do that deed, Allah will record for him 
one good deed. 

Fourth, if a person actually does perform the evil deed, Allah will only 
record one evil deed against him. 

Such is the mercy and grace of Allah. With this type of reckoning, only 
those who truly deserve to be destroyed and punished will be destroyed and 
punished. 
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Hadith #38 
“Whoever Shows Enmity to...” 
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On the authority of Abu Huraira who said: The Messenger 
of Allah (upon whom be Allah's blessings and peace) said, 
“Allah the Almighty has said, *Whoever has mutual 
animosity with a friend (wali) of Mine, I declare war upon 
him. My servant does not draw near to Me with anything 
more beloved to Me than the religious duties that I have 
imposed upon him; and My servant continues to draw near 
to Me with supererogatory works such that I love him. And 
when I love him, I am his hearing with which he hears, his 
seeing with which he sees, his hand with which he strikes, 
and his leg with which he walks. Were he to ask of Me, I 
would surely give him; and were he to ask Me for refuge, I 


would surely grant him it.’” 
Recorded by al-Bukhari. 


Selected Vocabulary 


- "enmity, opposition between two" 

- *[ have announced, declared to him” 
- "war" 

- "draw near, get close" 
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Cs - “to me” 

gue - “my servant,” the «s represents, “ту” 

© gis - “with a thing, with anything,” the ~ is “with, by,” «is "a thing" 
asl - *most beloved" 

dive yl - “I have made it obligatory” 

Әз - “he continues” 

Jil sb - “by voluntary deeds,” the œ is “with, by” 

ды - “T love him” 

cus - “I was” 

Алады - “his hearing” 

> yai - “his vision” 

ody - “his hand” 

Usb» - “he strikes” 
alaj - “his leg” 

se  -“he walks” 

сы - “if... were” 


qus — -*ask me" 
4ubeY  -*[ would surely grant him,” the J and the S imply stress, emphasis or certainty 
lial - “seek refuge in me" 


ТаКһгев/ 


From among the famous "six collections," this hadith was only 


recorded by Imam al-Bukhari. Al-Bukhari recorded it in *The Book of Hadith 
affecting the Emotions" in the chapter on humility. At the end of the hadith, 
one finds the following words that al-Nawawi omitted from his 40 Hadith, 
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“Апа І do not hesitate to do anything as I hesitate to take the soul of the 
believer, for he hates death and I hate to harm him.” 


' There are six collections of hadith that, due to historical events, began to be grouped together 
and referred to as “the six”. Usually, “the six” is a reference to the following works: Sahih al- 
Bukhari, Sahih Muslim, Sunan al-Nasaai, Sunan Abu Dawood, Sunan al-Tirmidhi and Sunan ibn 
Maajah. (Some replace Sunan ibn Maajah with the Muwatta of Maalik while others replace it 
with Sunan al-Daarimi.) Some even refer to these works as, “the six authentic collections.” 
Although it is true that the vast majority of the hadith in these six works are sahih or hasan, it is a 
bit of an exaggeration to refer to the six works as a whole as, “the six authentic collections,” as 
this makes people believe that all of the hadith that they contain are authentic. 

? [t is interesting to note that al-Nawawi also omitted those final words from his collection 
Riyadh al-Saaliheen (“Gardens of the Righteous"). This author is not aware of any explanation 
for this action on his part. 
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The hadith is also recorded by al-Baihagi in al-Zuhd al-Kabeer, Sunan 
al-Kubra and in some of his other works. Al-Baghawi also recorded it in both 
Sharh al-Sunnah and Masaabeeh al-Sunnah. 

Ibn Rajab points out that the chain of this hadith in Sahih al-Bukhari 
has been criticized by some scholars. This is because ibn Kiraamah has 
singularly narrated this hadith from Khaalid ibn Mukhlad. There is some 
question about Khaalid’s status as a narrator of hadith. ' 

In general, the hadith in Sahih al-Bukhari are the cream of the crop of 
authentic hadith. It is very difficult to level any type of criticism toward them. 
Concerning those relatively few hadith that have been criticized, the criticisms 
have been easily responded to by other scholars. This particular hadith, though, 
was problematic for many scholars, to the point that al-Dhahabi said, 


That hadith is very ghareeb (strange). If it were not for the 
great respect for [al-Bukhari’s] al-Jaami al-Sahih, 1 would 
have counted it among the rejected reports of Khaalid ibn 
Mukhlad.” 


The hadith does have supporting evidence in hadith narrated from 
Aisha, ibn Abbaas, Abu Umaamah, Anas ibn Maalik, Ali ibn Abu Taalib and 
Hudhaifah. Most of those chains have some weakness. Many of the problems 
with them are major problems. However, there are some with minor problems. 
Therefore, taken as a whole, those with minor problems can support one 
another to make the hadith acceptable. 


General Comments About the Hadith 


The importance of this hadith lies in its describing how one can 
become one of Allah’s auliyaa (devoted servants and beloved). It describes the 
steps that need be followed and also describes the magnificent results that 
accrue to one who follows those steps. 

Many important points can be derived from this hadith. It is, therefore, 
deserving of a very extensive commentary. Al-Shaukaani once noted, 


The commentators on this hadith, may Allah have mercy on 
them, did not give this hadith the full treatment that it deserves. 
Ibn Hajr, may Allah have mercy on him, only commented on 
this hadith in Fath al-Baari for about three pages, although his 


! [bn Rajab, Jaami, vol. 2, p. 330. 

? al-Dhahabi, Meezaan, vol. 1, p. 641 

3 Cf, ibn Muhammad, pp. 210-214. Al-Albaani has discussed this hadith in detail and has 
concluded that it is authentic. See al-Albaani, Silsilaat al-Ahadeeth al-Saheeha, vol. 4, pp, 183- 
193. 
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commentary is the most comprehensive commentary of al- 
Bukhari, with the most detail and benefit to it.’ 


Therefore, al-Shaukaani himself wrote a book explaining this hadith, covering 
some three hundred pages. 

This hadith is one of many hadith that demonstrate the importance of 
interpreting the Prophet’s words in the light of the entire teachings of the 
Quran and sunnah. This hadith has been misinterpreted by many over the years. 
Furthermore, it has been misinterpreted in very dangerous ways; such 
misinterpretations can actually lead one to blasphemous acts or beliefs. 


About the Narrator: Abu Huraira 


Abu Huraira was discussed under Hadith Number 9. 


“Allah the Almighty has said” 


This is a qudsi hadith. The third in this collection. A discussion of the 
concept of qudsi hadith may be found in the commentary to Hadith Number 24. 


“Whoever has mutual animosity with a friend (Ar., wali) of Mine.” 


This qudsi hadith begins with a very stern warning: Allah declares war 
upon the one who opposes His devoted servants or His auliyaa.? 

To understand this statement properly, the correct understanding of 
who is a wali of Allah must be established. 


The Concept of Wali According to the Quran and Sunnah 


Here the word wali (from the root wala) has been used. It has been 
translated as “friend” for lack of a better term. Wali (pl., auliyaa) or walaaya 
means, according to its Islamic understanding, support, love, honor, respect and 
being with one’s beloved in both a spiritual and material sense.” 

In Allah's description of the auliyaa, He points out two essential or 
necessary characteristics for anyone to be among the auliyaa of Allah. The first 
condition is imaan (“faith”) while the second is taqwa (“God-consciousness”). 
Allah says in the Quran, 


! Muhammad ibn Ali al-Shaukaani, Qatr al-Wali ala Hadeeth al-Wali (Beirut: Daar Ihyaa al- 
Turaath al-Arabi, n.d.), pp. 229-230. 

? The word «sl (“Mine”) appears before the (435 (wali), although it could be said the other way 
around. This has some significance in the Arabic language. It implies that the person is Allah’s 
wali and only Allah’s. Furthermore, the way it is stated implies a great dealing of honor to the 
one who is a wali of Allah. See al-Shaukaani, Qatr, p. 361. 

3 Muhammad ibn Saeed al-Qahtaani, Al-Walaa wa al-Baraa fi al-Islaam (Riyadh: Daar Taiba, 
n.d.), p. 90. 
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“Lo, verily the friends of Allah are those on whom fear comes not, nor do they 
grieve. Those who believe and keep their duty (Ar., yattaqoon) to Allah” 
(Yoonus 62-63). Al-Raazi points out that imaan and taqwa imply that they have 
a strong theoretical belief as well as correct practice and deeds. Hence, both 
theory and practice is exhibited by the auliyaa of Allah.' They are the ones 
who sincerely and continually obey Allah.” 

The first and foremost of the auliyaa of Allah are those who are of the 
highest level of imaan and taqwa. They are most deserving of that honorific 
title. But Allah’s auliyaa are not all of the same rank. Instead, as many Quranic 
commentators have pointed out, they fall into one of three categories. Allah has 
said, 
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“Then those who We chose of Our servants inherited the Book. But of them are 
some who wrong themselves and of them are some who are intermediate, and 
of them are some who outstrip others through good deeds, by Allah's leave” 
(Faatir 32). The exact characteristics of these three groups have been 
explained in the books of Quranic commentary. Concerning those “who wrong 
themselves”, ibn Katheer says that they are the believers who are negligent in 
the performance of some of the obligatory duties and who perform some 
forbidden acts. Those “who are intermediate” are those who perform the 
obligatory duties and abstain from the forbidden acts yet at the same time do 
not perform all of the recommended acts and may perform some of the 
reprehensible (makrooh) acts. Those “who outstrip others through good deeds” 
are those who perform both the obligatory and recommended deeds and abstain 
from both the forbidden and reprehensible deeds.’ 

What this means is that, by the grace of Allah, perfection is not a 
requirement for being one of the auliyaa of Allah. Those who have imaan and 
taqwa and who may commit some sins are still fortunate enough to be among 
the auliyaa of Allah. At the same time, anyone who does not have imaan or 
taqwa and does not follow the guidance of the Messenger of Allah (peace be 
upon him) and yet claims to be one of the beloved of Allah is nothing but a liar. 


AL Raazi, vol. 5, p. 11. 
? [bn Hajr, Farh (al-Maktaba al-Tijaariyyah), vol. 13, p. 144. 
? ibn Katheer, Tafseer, vol. 3, p. 609. 
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Furthermore, since faith and tagwa in the heart cannot be seen by 
others, it is not possible to know who exactly is a wali of Allah (unless, of 
course, such is stated in revelation from Allah). Unless Allah or the Prophet 
(peace be upon him) has stated that a particular person is one of His devoted 
servants, no one can claim for certainty that so and so", no matter how pious 
he might outwardly seem, is definitely one of the auliyaa of Allah.! 

The greatest of the auliyaa of Allah are the angels and messengers and 
then the prophets. After them come the Companions of the Prophet (peace be 
upon him). They believed in Allah and obeyed Him. They sacrificed for the 
sake of Allah under the most difficult of times and they supported Allah's 
messenger. Allah has declared His approval of them. 

After the Companions would come the true and sincere scholars of 
Islam. These are the “heirs of the Prophet" (peace be upon him). They act upon 
their knowledge. They also pass that knowledge on to others. They order what 
is right and eradicate what is evil. One of the early pious people said about the 
scholars, “If they are not the auliyaa of Allah, then there are no auliyaa of 
Allah.” Allah has said abou them, 
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“Allah will exalt in degree those of you who believe and those who have been 
granted knowledge" (al-Mujaadilah 11). 


Allah Defends, Protects and Supports His Auliyaa 


If a person is a wali (“close friend”) of Allah, that, in tum, means that 
Allah is also his wali. This is because wali implies closeness and something 
cannot be close to something else without that other object also being close. 
Hence, both Allah and His wali become close to each other.’ 

Hence, Allah is the protector and wali of anyone who is His devoted 
servant and wali. This fact is explicitly stated by Allah in the Quran. Allah 
says, 
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І СЕ, Mubaarak al-Meeli, Risaalah al-Shirk wa Mudhaahiruhu (Alexandria, Egypt: Maktaba al- 
Imaan, n.d.), p. 122. 

? Quoted in al-Shaukaani, ets p. 307. 
3 Cf., al-Raazi, vol. 5, p. 11 
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“Allah is the Protecting Friend (wali) of those who believe. He brings them out 
of darkness into light. As for those who disbelieve, their patrons (auliyaa) are 
false deities. They bring them out of light into darkness. Such are rightful 
owners of the Fire. They will abide therein" (al-Baqara 257). Allah will 
protect His auliyaa in return for their observance of His laws, commands and 
prohibitions. 


Incorrect and Heretical Concepts of Who isa Wali 


According to Lauh, the above concept of wali was well-known and 
accepted among Muslims before the appearance of some heretical groups, in 
particular the Sufis.' This fact is admitted by some modern Sufi writers.” 
However, the Sufis did not confine their beliefs to the above aspects that are 
confirmed in the Quran and sunnah. 

One of the mistakes of many of the Sufis is that they have confined this 
wide Quranic concept of wali of Allah and have claimed that the auliyaa of 
Allah are but a few special people. According to the correct Islamic beliefs, the 
most superior of the auliyaa of Allah are the prophets and messengers of Allah 
and, after them, the Companions of the Messenger of Allah (peace be upon 
him). But many Sufis have come up with the strange idea that wali of Allah is a 
special rank. One poet stated, “The position of the wali in barzakh? is below 
the messengers and above the prophets.” 

Al-Qushairi, in his well-known Risaalah, a standard work for many 
Sufis, states that the wali worships Allah in such a way that there is no slip or 
gap for any act of disobedience whatsoever.’ 

Lauh’s extensive research in this area has made him conclude that their 
goal is to raise the wali to the position of some kind of demi-god. People then 
serve him and worship him.” Among some Sufis is the belief that, besides 
being superior to the prophets, the auliyaa also have all of the attributes of 


' Hilaal points out that the distortion of the meaning of the term wali started first among the 
Shiah and was adopted and distorted further by the Sufis. This is just one of the areas in which 
there is a historical close bond between the Shiahs and the Sufis. For more on this point, see 
Ibraaheem Hilaal, Introduction to al-Shaukaani, Qatr, pp. 76-117; Ihsaan Ilaahi Dhaheer, Al- 
Tasawwuf: al-Mansha wa al-Masaadir (Lahore, Pakistan: Idaarah Tarjumaan al-Sunnah, 1986), 
p. 137-275. 
Ран guotes Abu al-Alaa Afeefi to substantiate his claim. See Muhammad Lauh, Tagdees al- 
Ashkhaas fi al-Fikr al-Soofi (al-Thugbah, Saudi Arabia: Daar al-Hijrah, 1996), vol. 1, p. 52. 
3 Barzakh is one's life during the time between one's worldly death and the Day of Resurrection. 
^ Abdul Kareem al-Qushairi, Al-Risaalah al-Qushairiyyah (Cairo: Daar al-Kutub al-Hadeetha, 
n.d.), pp. 420-421. Lauh (vol. 1, pp. 57-59) quotes many Sufis who made similar statements. The 
Prophet (peace be upon him) described Umar ibn al-Khattaab as having the greatest insight and 
inspiration. However, Umar himself realized that he could not rely upon that insight. Everything 
he did had to be judged according to the Quran and sunnah. He took advice and consulted with 
his companions to ensure that what he was doing was correct. This further demonstrates that no 
one is ever in a position where he is free from error or is not in need of judging himself according 
to the Quran and sunnah. Cf., ibn Hajr, Fath (al-Maktaba al-Tijaariyyah), vol. 13, p. 148. 
5 Lauh, vol. 1, pasa: 
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Allah and the Sufis pray to the auliyaa for aid in this world. This is, of course, 
a type of shirk or associating partners with Allah.' 

These misconceptions, which are unfortunately not rare among some 
Muslims today, concerning the auliyaa of Allah must be corrected or 
eradicated. The auliyaa of Allah are the people of imaan and taqwa as clearly 
mentioned in the Quran. 

Among the masses, even those who are not openly influenced by 
Sufism, the concept of wali has taken on a strange new meaning. As al-Meeli 
points out, the masses in many parts of the Muslim world consider the fortune- 
tellers, charmers, magicians and others as auliyaa— even if they are known to 
be completely ignorant of the religion, do not pray or fast and are known to 
commit all sorts of sins. The standard is no longer the adherence to the Quran 
and sunnah but the standard is whether or not the person can perform some 
kind of act that will amaze and astound the masses. If he can do that, he is 
considered a wali.” 


The Statement is in the Reciprocal Form 


The words cs3 ya (“whoever opposes") are in the reciprocal form. In 
other words, they mean whoever has an enmity with a wali, wherein the enmity 
is from both sides. 

This has brought up the following question: How is it that a wali is 
having mutual animosity toward others when a wali should be forgiving and 
patient with those who do him wrong? 

Ibn Hajr replies by saying that animosity is not merely of a worldly 
nature. The animosity described here is related to the kind of animosity that 
stems from the fact that one of the two persons is a wali of Allah, following the 
Quran and sunnah and free of innovations and evil.? 

It is an obligation upon the believer to love and hate for the sake of 
Allah. This is why the pious person has enmity for these others; on the part of 
the wali, the enmity is solely for the sake of Allah. In this matter, they are 
following the example of the Prophet Muhammad (peace be upon him) who 
used to get very upset whenever the laws of Allah were violated. 

Al-Shaukaani states that this kind of religious enmity only exists 
between: one who is following the Prophet (peace be upon him) vis-a-vis an 
innovator, one who is a complete believer vis-a-vis an evildoer, one who is a 


! See Lauh, passim; Abdul Rahmaan Abdul Khaaliq, Al-Fikr al-Sufi fi Dhau al-Kitab wa 
al-Sunnah (Kuwait: Maktaba ibn Taimiya, 1986), p. 38. The Sufis also have many other different 
ranks and orders in their beliefs, all of which have nothing to do with the teachings of the Quran 
and sunnah. Cf., Muhammad Amaan al-Jaami, ^Al-Tasawwuf min Saur al-Jsahiliyya," Majallat 
al-Bahooth al-Islaamiya (Riyadh: Daar al-Ifta, Vol. 12, 1405 A.H.), pp. 285-287. 

? Al-Meeli, pp. 122-123. A great danger that results from this incorrect understanding of wali is 
that such people who perform such tricks may be very impious and they use the people’s belief 
that they are auliyaa to get money and other benefits from them. 

3 Cf., ibn Hajr, Fath (al-Maktaba al-Tijaariyyah), vol. 13, p. 144. 
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pious person vis-a-vis an impious person, one who is a scholar vis-a-vis an 
ignorant person or one who is from the devoted servants of Allah vis-a-vis an 
enemy of Allah. 

For example, the people of innovations, in general, hate those people 
who strictly follow the sunnah. Their hatred is solely based on the fact that 
those auliyaa are refusing to follow their innovations and heresies. Their hatred 
is intensified by the fact that many times the innovators know that the people 
who are truly following the Prophet (peace be upon him) have the knowledge 
and information that it takes to refute the people of innovations. Hence, the 
innovators’ hatred for the people of the sunnah can be so great that they hate 
them even more than they hate the disbelieving Jews and Christians.! 

Similarly, the evildoers hate the auliyaa because the auliyaa are 
against what they are doing. The auliyaa try to convince them to stop their 
practices and they also try to convince others not to join in with their evil. 
Furthermore, the auliyaa are reminders to the evildoers of the evil that they are 
doing and how they are supposed to behave with respect to Allah. Hence, the 
evildoers’ hatred for the auliyaa is directly related to the fact that the auliyaa 
are obeying Allah and having taqwa-? 

According to al-Shaukaani, the enmity that exists between a scholar 
and ignorant person is obvious. The scholar stays away from the ignorant 
person and has enmity toward him due to the latter's ignorance of the religion, 
his failure to learn the religion and his lacking in applying the religion.” 

The closer one gets to Allah, the greater he will be envied and hated by 
those who want such blessings but are not willing to strive for them. They 
possess a strong hatred in their hearts for those who sacrifice and earn the love 
of Allah. 

Ibn Hubairah also states that the meaning of this phrase is that the 
person opposes the other only because he is from the auliyaa of Allah.* When a 
person does that, then he is deserving of the punishment stated in this hadith. 
This is because he is opposing the auliyaa of Allah simply because they are 
obeying Allah. Hence, in reality, they are not just opposing the auliyaa of 
Allah but they are truly opposing Allah. 


What is Not Meant by This Threat from Allah 


The hadith being explained here is a warning to those who dislike the 
auliyaa of Allah or oppose them simply because they do their best to 
implement and follow the law of Allah. The enmity referred to in this hadith 


І СЕ, al-Shaukaani, Qarr, p. 275. 

2 СЕ, іһп Hajr, Fath (al-Maktaba al-Tijaariyyah), vol. 13, p. 144; al-Shaukaani, Qatr, pp. 273- 
275: 

3 Al-Shaukaani, Qarr, p. 274. 

5 Quoted in ibn Hajr, Fath (al-Maktaba al-Tijaariyyah), vol. 13, p. 144. Also see al-Sindi, Sharh, 
p. 114. 
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does not apply to worldly disputes that may occur between two people who still 
have a love for each other in their hearts. For example, Abu Bakr and Umar 
once disputed with each other, as did al-Abbaas and Ali. At the same time, they 
still loved each other for the sake of Allah and, furthermore, it is clear from the 
Quran and the sunnah that all four of them are from the auliyaa of Allah.' 

If two believers—- two auliyaa or a wali and another person— have a 
dispute wherein each believes that the other has done some wrong, there is no 
harm if they take their dispute to the proper authorities to have their case 
decided. In fact, this is part of the goal of the judicial system in Islam. The 
dispute can be decided in a fair and just matter according to what is evident, 
the issue can be put behind them and there is no need for any hard feelings 
between the two disputants. Neither party should feel any hard feelings for the 
one who decided the matter, as long as the one did so justly based on the 
information placed in front of him. 

However, if a person brings up a case against a wali that is definitely a 
false case and it is just meant to harm the wali, then the warning found in this 
hadith applies to such a person. He is wrongfully harming one of the auliyaa of 
Allah and, hence, Allah will protect His wali.” 

Al-Haitami points out that the enmity referred to in this hadith does, 
however, include cursing or reviling the believers or not having the proper 
respect for them (such as for the Companions). These types of acts are not 
excused by the shareeah.? 


“I declare war upon him.” 


This is the result of opposing the auliyaa of Allah simply because they 
are obeying Allah. Once again, this expression is in the reciprocal form; in 
other words, the two are going to war against each other. Hence, it implies that 
the person himself is also going to war against Allah. However, how can a 
human go to war against Allah when he is nothing more than Allah’s slave? Ibn 
Hajr states that this was stated in this manner in order for the listener to 
understand exactly what is taking place. War is the result of enmity. Enmity is 
the result of differing with another. The goal of war is to destroy the enemy. 
Hence, in other words, this means that the person has exposed himself to being 
destroyed by Allah as a wartime enemy is destroyed by a much greater force." 
Obviously, there is no force greater than Allah and there can be no destruction 
like that which Allah can mete out. 

Al-Shaukaani adds that although a human is an insignificant creature 
and should not dare go to war against Allah, his own soul can deceive himself 


! Cf., ibn Hajr, Fath (al-Maktaba al-Tijaariyyah), vol. 13, p. 144. 
2 Cf, al-Shaukaani, Qarr, pp. 277-281. 

? Cf., al-Haitami, Far, p. 270. 

^ [bn Hajr, Fath (al-Maktaba al-Tijaariyyah), vol. 13, p. 144. 
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and think that he is capable of such a war. Therefore, he goes ahead and 
opposes Allah’s auliyaa although he knows that such is hated by Allah.! 


The Importance of Having Love for Allah’s Au/iyaaand Its Contrary of Having 
Dislike for Allah's Enemies 


One of the most important characteristic of a believer is his support 
and love for his fellow believers. In another hadith, the Messenger of Allah 
described the attributes possessed by the one who has tasted the sweetness of 
imaan. One of those characteristics is that he loves others solely for the sake of 
Allah.” 

In the hadith under discussion here, Allah has given a waming to 
anyone who opposes His auliyaa; conversely, this may also be taken as a 
warning to those who support and love the enemies of Allah. Whoever dislikes 
something that Allah likes (such as the believers), opposes Allah. And whoever 
opposes Allah takes Him as his enemy. And whoever takes Allah as his enemy, 
Allah will destroy him. That is established for the one who opposes Allah's 
auliyaa and the opposite is the case for the one who supports believers and 
auliyaa. 

This point is often forgotten by unjust rulers as well as by many 
common Muslims. Many Muslims today prefer or give preference to the 
unbelievers over the believers. Such people should consider that if anyone 
opposes the believers and auliyaa of Allah, then Allah has declared war against 
him. This, of course, means that Allah will destroy him (unless he repents) as 
no one can possibly be victorious when Allah declares war against him. And 
his destruction may occur both in this life and in the Hereafter, not necessarily 
just in the Hereafter. As ibn Hajr pointed out, whoever opposes a wali of Allah 
by either his speech or action or both has left himself open to being destroyed 
by Allah. And Allah will treat him in the same way that a wartime enemy is 
treated.” 

Allah has promised to defend all of the believers and He protects their 
honor. That is, He does not wish to see them harmed by anyone. Allah says, 


[gale най ye aba’, abl A 


“Lo, Allah defends those who believe” (al-Hajj 38). 
Many people support and love the unbelievers, as opposed to the 
believers, in order to get honor, prestige, worldly benefits and so on. But it is 


! Al-Shaukaani, Qarr, p. 365. 

? The complete hadith is: Anas reported that the Messenger of Allah (peace be upon him) said, 
"There are three characteristics, if anyone possesses them, he has tasted the sweetness of faith. 
[The three are:] Allah and His messenger are more beloved to him than anything else; he loves a 
person and he loves him solely for the sake of Allah; and he hates to return to kufr in the same 
way that he hates to be thrown into the Fire.” (Recorded by al-Bukhari.) 

3? Ibn Hajr, Fath (al-Maktaba al-Tijaariyyah), vol. 13, p. 144. 
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the law of Allah that these dreams are never fulfilled if pursued in that manner. 
In fact, Allah makes it clear that such people are simply hypocrites who lose 
both this life and the Hereafter, Note the lowing verses from the Quran: 
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"Let not the believers take the disbelievers for their friends in preference to the 
believers. Whoever does so has no connection with Allah, unless you indeed 


fear a danger from them. And Allah warns you concerning Himself. And to 
Allah is the final return." (ali-Imraan 28). 


э [мй „лї @® VR 5132 s S Ga af ni 


c 
IA zai 2 


Caper all Sia) SG $T value D eL MES 
"Bear unto the hypocrites the tidings that for them there is a painful doom, 
those who choose disbelievers for their friends instead of believers! Do they 
look for power at their hands? Lo, all power appertains to Allah” (al-Nisaa 
138-9). 
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“Might and honor belongs to Allah and to His messenger and the believers; but 
the нец know not” (al- ишн 8). 
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“О you who believe! Do not take My enemy and your enemy as a friend, 


showing affection toward them" (al-Mumtahina 1). 
Allah also says, 
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“O you who believe, "M not the Jews and Christians for friends (auliyaa). 
They are friends one to another. He among you who takes them for friends is 
one of them. Lo, Allah guides not wrongdoing folk. And you see those in 
whose heart is a disease race toward them, saying, *We fear lest a change of 
fortune befall us.’ And it may happen that Allah will vouchsafe unto you the 
victory or a commandment from His presence. Then they will feel remorse for 
their secret thoughts” (al-Maaidah 51-52). Commenting on this verse, 
Maudoodi has written, 


This refers to the condition of the hypocrites during the period 
when the conflict between Islam and kufr had not come to any 
decisive conclusion. Although Islam had become a power by 
dint of the sacrifices of its followers, the opposing forces were 
also very powerful and there were equal chances of the victory 
of either side. The hypocrites, while living among the 
Muslims, wanted to keep good relations with the Jews and 
Christians so that if the conflict ended in the defeat of the 
Muslims, they might safely take refuge with their enemies. 
Then there was also the economic factor; at that time, the Jews 
and the Christians were economically the most powerful 
people in Arabia. The money-lending business was almost 
entirely in their hands and they had a strong economic hold 
upon the people. Moreover, the most fertile regions of Arabia 
were in their possession. This also led the hypocrites to 
preserve their old relations with them. In short, they considered 
it very dangerous to break relations with these people because 
of the conflict between Islam and kufr, for they feared that it 
might ruin them economically and politically.’ 


A cursory look at history will demonstrate that the enemies of the 
believers have time and again met the same fate. There is a sunnah of Allah or 
a “law of nature” at work here. For example, after the Muslims had ruled Spain 
for centuries, the Muslim rulers began to conspire and work with the Christians 
against their fellow Muslims. Abu Abdullah conspired with Ferdinand against 
his father Muhammad ibn Saad and against his uncle. Abu Abdullah and 
Ferdinand were victorious. Then Ferdinand turned against Abu Abdullah and 
also drove him out of Spain. It was Abu Abdullah who turned over the keys of 
the last Muslim city in Spain to the Christians. Abu Abdullah spent the last 
years of his life in poverty and begging in the streets of North Africa. 


! Abul Ala Maudoodi, The Meaning of the Quran, vol. 3, pp. 52-3, fn. 84. 
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Another more recent example is the fate of the Russian allies in 
Afghanistan. Leaders such as Dawood Khan, Nur Turaqi and Hafeedhullah 
Ameen were killed by the Russians whenever they were finished using them. 
Some of these Afghani leaders had been members of the Communist Party and 
close associates with the Russians for over twenty years but when their 
usefulness to the Russians came to an end, the Russians killed them. The Shah 
of Iran, the close ally of the West, could hardly find a country to accept him to 
live out the last days of his life in misery. 

The punishment from Allah is not just for the leaders who fall in line 
with the unbelievers but, instead, it applies to anyone who supports the 
unbelievers and shows enmity to the believers. A case in point is ibn Abu 
Dawood who pleaded with the caliph to have Ahmad ibn Hanbal killed. The 
result, though, was that ibn Abu Dawood was the one who met a terrible death 
in this world while to this day Ahmad is still held in high esteem by the 
Muslims. Similarly, many of the people who tortured the Muslims in the 
prisons of Egypt during the 1950’s and 1960’s have, to this day, psychological 
problems and have troubles coping in this world that they are living in. 

But the greatest punishment that those who show enmity to the auliyaa 
of Allah will have to face will occur in the Hereafter. Allah says, 
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“On the day when the wrong-doer gnaws his EE he wili say, ‘Ah, would 
that I had chosen a way together with the messenger of Allah. Alas for me. Ah, 
would that I had never taken such a one for friend. He verily led me astray from 
the Revelation of Allah after it had reached me.’ Satan was ever man’s deserter 
in the hour of need” (al-F түше 27-29). 
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“On the Day when their faces are tured over in the fire, they say, ‘Oh would 
that we had obeyed Allah and had obeyed His messenger.’ And they say, ‘Our 
Lord, we obeyed our leaders and great men, and they misled us from the Way. 





' For references for the above historical events concerning Spain, Egypt, Turkey and 
Afghanistan, see al-Jalood, vol. 2, pp. 897-904. 
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Our Lord, give them double torment and curse them with a mighty сигѕе”” 
n -Ahzaab 66- diis 
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“(Оп the Day) when those who were followed disown those who followed 
them, and they behold the doom, and all their aims collapse with them. And 
those who were but followers will say, ‘If a return were possible for us, we 
would disown them even as they have disowned us.’ Thus will Allah show 
them their own deeds as anguish for them, and they will not emerge from the 
Fire? (al-Baqara 166-167). 

Supporting or having love for the enemies of Allah will not aid the 
person at all in the Hereafter. He will be like the one who worshipped idols; the 
idols will not benefit him in the Hereafter. Such “Muslims” have practically 
taken the disbelieving people as their idols; they have preferred them to Allah, 
His me e and the Берете Allah тайы 
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“He said, “You have chosen idols instead of Allah. The love between you is 
only in the life of the world. Then on the Day of Resurrection you will deny 
each other and curse each other, and your abode will be the Fire and you will 


have no helpers”” (al-Ankaboot 25). 
Instead, one's love must be for the believers. мар says, 
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“Your friend (wali) сап опу be Allah and His messenger and those who 
believe, who establish worship and pay the poor-due, and bow down (in 
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prayer). And whoever takes Allah and His messenger and those who believe 
for friends (will know that), lo, the party of Allah, they are the victorious” 
(al-Maaidah 55-56). 


A Societal Law or Sunnah of Allah 


The importance of attaining Allah's love and giving one's love to 
Allah from the point of view of the society as a whole should also be noted. In 
the Quran, Allah sets down many “laws” which apply to the workings of entire 
communities and societies. One famous law that is quoted by many Muslims is 
from the verse, 


9 3,25 ee ү ш шей 


“Allah dos not t the — of. a ose until they change what is in 
themselves” (al-Rad 11).' 

Another law that Allah shows in the Quran is that any community of 
Muslims who in fact do not love Allah does not deserve to exist on this earth. 
Furthermore, this love of Allah that they must possess is one that is 
demonstrated by their deeds, including their willingness to sacrifice for the 
sake of Allah. The relevant verse congeming i law is, 
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“О you who believe, whoever of you becomes a renegade from his religion, 
know that in his stead Allah will bring a people whom He loves and who love 
Him, humble toward the believers, stern toward the disbelievers, striving in the 
way of Allah and not the reproach of any one who reproaches” (al-Maaidah 
54).? This verse shows that if the Muslim community turns away from the 


| Commenting on this verse, Jaudat Saeed wrote, "(The verse makes clear) that this is a societal 
sunnah (‘law of Allah’) and not one that refers to individuals. The word ‘people’ [in the verse] 
means a plural or a community... One should not understand from the verse that it is referring to 
specific individuals. The proof for that is that Allah did not say, 'Verily Allah does not change the 
condition of a person until he changes what is in himself...’ The person should keep this point in 
mind. It is not a condition that Allah will change the condition of a person if he changes what is 
in himself as it is similarly not a condition that Allah will not change the condition of a person if 
he does not change himself.." Jaudat Saeed, Hatta Yughayyir ma bi-Anfusihim (Damascus, 
1984), p. 38. 

? Allah ends the verse with the words, "Such is the grace of Allah which He gives unto whom He 
wills. Allah is All-Embracing, All-Knowing." This means that it is a wonderful grace to be given 
the love of Allah and that Allah is All-Embracing but All-Knowing at the same time and knows 
who deserves this great blessing and who does not deserve it. 
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religion of Allah, does not love Allah, is not soft to the believers nor stern 
against the unbelievers, nor does it strive in the way of Allah without any fear 
of any harm, then it does not deserve to be left to exist and Allah will change 
that community and bring another people who do fit that description. 

Actually all of the deeds mentioned in this verse are simply an 
extension of having a love for Allah and, if a community is without those 
characteristics, it is a clear sign that they do not truly love Allah. Loving Allah 
also implies loving those things that Allah loves and disliking those things that 
Allah dislikes. Put into practice, this would include being soft and loving 
toward His believers and stern toward those who do not believe in Him. 
Similarly, when this love is put into action, it implies the willingness to stand 
up or sacrifice for the sake of the Beloved. 

This verse from surah al-Maaidah is, in fact, closely related to the 
hadith under discussion here. The beginning of this hadith qudsi states, 
“Whoever shows enmity to a friend (Ar., wali) of Mine, I shall be at war with 
him.” The verse in question states the law for the community as a whole but 
this hadith states the same law for the individual. In the former case, the 
community will be removed by a new community and, in the latter case, the 
individual will have Allah declare war upon him which means that he will be 
ruined. So in this case, the destruction of those who oppose the true believers 
while giving wala or love and loyalty to the unbelievers (as opposed to the 
believers) is not just a societal sunnah (“law of creation") but it applies to the 
individual also. 


“Му servant does not draw near to Me with anything more loved by Me than 
the religious duties I have imposed upon him.” 


After mentioning that no one should oppose the devoted servants of 
Allah, Allah then gives a description of those devoted servants or auliyaa. The 
root of the word al-mawaala (from which the word auliyaa is derived) is “to 
come closer”.! Therefore, the real “devoted servants” or auliyaa of Allah are 
those who work to get closer to Allah by performing the deeds that take them 
closer to Him; and the true enemies of Allah are those who go farther away 
from Allah by performing those deeds that take them farther away from Him. 

It is clear from this hadith that those who claim to love Allah and claim 
to get closer to Allah but at the same time do not follow the commands of 
Allah as stated by His messenger are actually lying— either to themselves out 
of ignorance or knowingly to everyone. This was the case with the polytheists 
who claimed to be getting closer to Allah by worshipping the intercessors that 
they invented. Allah says, 


! While the opposite of that, al-muaadat, means to "go farther away". 
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“Surely pure religion is for Allah ae And those — choose protecting 
friends beside Him (say): We worship them only that they may bring us near 
unto Allah. Lo, Allah will judge between them concerning that wherein they 
differ. Lo, Allah guides not him who is a liar, an ingrate" (al-Zumar 3). 

The same is true for the Jews and Christians who claim to be the 
beloved “children” of God while at they same time they deny the messengers of 
God and the clear teachings of those messengers as found in their own 
seripiuses: Allah says about Men) 
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“The Jews and Christians say: We are sons of Allah and His loved ones. Say: 
Why then does He chastise you for your sins? No, you are but mortals of His 
creating. He forgives whom He wills and chastises whom He wills. Allah's is 
the Sovereignty of the heavens and the earth and all that is between them. And 
unto Him is the journeying. O people of the scripture, now has Our messenger 
come to you to make things plain after an interval (of cessation) of the 
messengers, lest you should say: There came not unto us a messenger of cheer 
nor one who warned. Now has a messenger of cheer and one who warns come 
unto you. Allah is able to do all things” (al-Maaidah 18-19). 

Al-Shaukaani points out that the term, “getting closer” to Allah implies 
that the action is being done with pure sincerity. This is because if a person 
does not worship Allah purely and sincerely, he cannot be considered getting 
closer to Allah. He then says that a person who performs the obligatory deeds 
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only to avoid the punishment from Allah has not performed the deed in the best 
manner that will take him closest to Allah. 


The Importance of Obligatory Deeds 


This hadith makes it clear that the most important deeds that a person 
can perform to take himself closer to Allah are the deeds that Allah Himself 
has made obligatory upon His servants. Allah is the One who determined that 
His slaves must perform these deeds and, as is made clear here, He is most 
pleased by those deeds.” 

Previously, based on a verse from the Quran, there was a discussion of 
three categories of Allah’s auliyaa. However, another way of categorizing the 
auliyaa can be found in this particular hadith. In this manner, the auliyaa are 
divided into two groups: those who perform the obligatory deeds and those 
who perform both the obligatory deeds as well as the voluntary deeds.. 

As just mentioned, the first group gets closer to Allah by fulfilling the 
obligatory duties. This includes avoiding the forbidden deeds as that is a type 
of obligation from Allah.’ These are known as the “companions of the right 
hand" (see al-Waaqiah 38). The performance of the obligatory duties is 
important and beloved to Allah. Umar ibn al-Khattaab said, “The most virtuous 
deed is to perform the deeds Allah has made obligatory and remain away from 
what Allah has forbidden accompanied with a pure intention in Allah's sight." 
Umar ibn Abdul Azeez also said, “The best acts of worship is the fulfilling of 
what is obligatory and the abstaining from what is forbidden.” In fact, Allah 
has made those deeds obligatory upon the believer in order for the believer to 
get closer to Allah and to earn Allah’s pleasure and mercy. 

The obligatory deeds are like the foundation or roots while the 
voluntary deeds are like the branches. If a person first fulfills those 
foundations, he is demonstrating his foundation of being willing to submit to 
Allah. Hence, that is the best way that he eams his Lord's approval.” | 
However, if one does not first fulfill those deeds that Allah has made 
obligatory, one does not demonstrate his willingness to submit and obey 





! Al-Shaukaani, Qatr, p. 369. 

? The obligatory deeds referred to here, according to ibn Hajr, include both the deeds that are 

obligatory on the individuals as well as those deeds that are obligatory on the community as a | 
whole. Ibn Hajr, Fath (al-Maktaba al-Tijaariyyah), vol. 13, p. 145. | 
3 The prohibition of adultery, for example, is actually an obligation to avoid adultery. Many 
scholars even consider avoiding sins more important than performing the obligatory deeds. This 
is based on the hadith, discussed earlier in this collection, "When I order you to do something, 
then do what you can of it. And if I forbid you something, then do not go near it." (Recorded by 
al-Bukhari.) 

+ Ouoted in ibn Rajab, Jaami, vol. 2, p. 336. 

3 Ouoted in ibn Rajab, Jaami, vol. 2, p. 336. 

$ Cf., ibn Hajr, Fath (al-Maktaba al-Tijaariyyah), vol. 13, p. 145. 
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whatever Allah has ordered. Therefore, the first step must be the fulfillment of 
the obligatory duties. 

Some people do not seem to understand that Allah obligated specific 
deeds as a mercy to the believers. By performing the obligatory deeds the 
person actually comes closer to Allah and becomes a better person.’ Allah says, 
for example, about the prayers, 


Kt EXT oF (5 51 TUM А 
“Verily the prayers restrain one from evil and lewdity" (al-Ankaboot 45). And 
about the fast, 
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“O you who believe, fasting has been prescribed for you as it was prescribed 
for those before you in order for you to attain God-consciousness (taqwa)" (al- 
Вадаға 183). 

About the zakat, Allah has said, 

153 2 

“Take alms from dieit wealth in Aa to purify ihi and sanc ре them by that” 
(al-Tauba 103). 

One of the deeds that brings the person closest to Allah is the prayer. 
Allah says in the Ouran, 
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“But prostrate yourself and draw near (unto Allah)” (al-Alaq 19). The Prophet 
(peace be upon him) also said 


3-0. 9 y oa МА О G 
“The closest a servant is to his Lord is when he is prostrating.” (Recorded by 
Muslim.) 
The obligatory deeds first and foremost include the obligatory deeds of 
the heart. These include having a pure intention, being honest and sincere, 
having patience, being repentant, being free of envy and hatred toward the 


believers, being free of pride and arrogance, being free of superstitions and so 
forth.? 


! This point was discussed in more detail in the commentary to Hadith Number 3. 
? Cf., Hilaal, pp. 145-146. 
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“My servant continues to draw near to Me with supererogatory works so 
that I shall love him." 


The Importance of Voluntary Deeds 


As alluded to earlier, the second group moves even closer to Allah by 
not only fulfilling the obligatory duties but by also additionally performing the 
voluntary deeds (and these are numerous) When a person performs the 
obligatory deeds, he demonstrates his willingness to submit to Allah. In 
addition, he is doing what he needs to do to protect himself from Allah's 
punishment. However, if on top of those deeds he also performs voluntary 
deeds, this demonstrates his sincerity to Allah and his true willingness to please 
Allah. This is no longer a matter of fulfilling a command from Allah or 
rescuing oneself from punishment. Now one is doing the acts to get even closer 
and become more beloved to Allah.’ 

Ibn Hajr points out that, in general, a person becomes beloved to 
another by doing more than the minimum or doing more than what is simply 
required. If a person, for example, returns money to another person and he also 
gives him some presents in addition, he is usually more beloved to the other 
person than the one who simply returned the money. The same aspect is true 
with respect to Allah, in a manner, of course, that is befitting of Allah and free 
of any imperfections.” 

The performance of voluntary deeds also includes staying away from 
the disliked acts. These people exert themselves to come even closer to their 
beloved Lord by performing more deeds of obedience for His sake and staying 
away from the acts that are simply disapproved of. 

There is ample evidence showing that the truly pious person must stay 
away from those things that are simply disliked (that is, not strictly forbidden) 
as well as those matters that are simply doubtful. The Prophet (peace be upon 
him) said, 


% = ^ Sa - Ore e гог СА” 


! Al-Nawawi (Sharh al-Arbaeen, p. 143) states that the meaning of Allah loving someone is that 
Allah wants good for that person. He and others have made similar statements because they are 
not willing to accept the fact that Allah could have love for someone, as love implies some 
emotions that are befitting humans but not befitting Allah. There is no need for such 
interpretations. Allah loves His auliyaa. That is a true love but it is also a love that is becoming 
of Allah and it does not have the deficiencies that a human love has. 

? [bn Hajr, Fath (al-Maktaba al-Tijaariyyah), vol. 13, p. 145. 
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“Place between you and the forbidden acts a covering [or barrier] of 
permissible acts." In another hadith found in this collection of al-Nawawi, the 
Messenger of Allah (peace be upon him) stated, 


“leave what makes you doubt for what does not make you doubt.” 
Also the Prophet (peace be upon him) said, in yet another hadith in this 
collection by al-Nawawi, 
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“That which is lawful is plain and that which is unlawful is plain and between 
the two of them are doubtful [or ambiguous] matters about which not many 
people are knowledgeable. Thus, he who avoids these doubtful matters clears 
himself in regard to his religion and his honor. But he who falls into the 
doubtful matters falls into that which is unlawful like the shepherd who 
pastures around a sanctuary, all but grazing therein. Verily every king has a 
sanctuary and Allah’s sanctuary is His prohibitions.” (Recorded by al-Bukhari, 
Muslim and others.) 

Unfortunately, too many people consider the “legal” definition of 
makrooh (a disliked act), which states that it is an act that the person will be 
rewarded for avoiding and will not be punished for committing, and consider it 
permissible to engage in such actions. But the pious Muslim must look beyond 
such a legal definition and consider the act from another point of view: what is 
the value of that act in Allah’s sight. When looked at from this angle, the 
nature of the disliked acts, although they are not forbidden, radically changes. 
The person who is seeking the love of Allah can place no value in such acts 
and can receive no joy or benefit from performing them. Therefore, he does his 
best to remain away from them although, according to the jurists, they are not 
strictly forbidden. 


! Recorded by ibn Hibbaan. Al-Albaani declared it sahih. See al-Albaani, Silsilat al-Ahadeeth 
al-Saheeha, vol. 2, p. 594-596. 

? Recorded by Ahmad, al-Tirmidhi and ibn Hibbaan. This was Hadith Number 11 of this 
collection. 
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Furthermore, when a person involves himself in the disliked deeds, he 
may very easily fall into committing the forbidden acts. The case is different 
with those people who avoid even the disliked deeds. If these people should 
slip, as all humans are apt to do, then, most likely, they will simply slip into the 
disliked deeds and not fall all the way to those deeds that are greatly hated by 
Allah. 

Another important aspect of the voluntary deeds that, unfortunately, 
some people tend to forget or neglect is that they make up for the shortcomings 
of the obligatory deeds that the person performs. It can be argued that very few 
Muslims, if any, perform the prayer in the manner that they are supposed to 
perform it. Many Muslims move about while praying, fidgeting with their 
clothing, looking here and there. And, more importantly, for many of them, 
their hearts are not attuned to the prayers. Satan comes to them and makes them 
think about almost everything except what they should be concentrating on in 
their prayers. Again, this is the case with many Muslims, even with some who 
are righteous. But the difference between the righteous and the lackadaisical 
Muslims is that the righteous make up for such shortcomings by performing 
voluntary prayers (or deeds in general) that take them closer to Allah. In 
another hadith of the Prophet (peace be upon him), it is clear that this principle 
is true for all of the actions that a person performs. Abu Huraira reported that 
the Messenger of Allah said, 
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“The first deeds for which the slave of Allah will be held accountable on the 
Day of Judgment will be his prayers. If they are in order, he will have 
prospered and been successful. But if they are wanting, he will have failed and 
been a loser. If there is some shortcoming in his obligatory prayers, the Lord 
will say, ‘See if My slave has any voluntary prayers with which may be 
completed that which was wanting in his obligatory prayers.’ Then the rest of 

his deeds will be judged in like fashion.” 
Therefore, it is no wonder that such people, who perform the voluntary 


deeds (which includes staying away from the disliked deeds), receive the love 
of Allah in both this life and in the Hereafter. Allah says about such a servant, 


' Recorded by al-Tinnidhi and others. According to al-Albaani, it is sahih. See al-Albaani, 


Saheeh al-Jaami, vol. 1, p. 405. 
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“My servant continues to draw near to Me with supererogatory works so that I 
shall love him.” 

In this hadith, Allah describes those persons who have earned His love. 
This makes this a most important hadith. This is the goal of the true believers: 
to gain the love, mercy, pleasure and forgiveness of Allah. In other words, the 
goal is to become a wali of Allah. Unfortunately, some Muslims do not seem to 
realize what a great blessing this achievement is. No one can take the person's 
religion or Allah's love from him. It is, indeed, the greatest blessing. Anyone, 
by Allah's leave, may destroy whatever another person possesses and prizes of 
this world. But no one can ever touch his religion and his relationship to Allah. 

This love of Allah leads to all the good in the heavens and the earth. 
The Messenger of Allah (peace be upon him) said, 
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“If Allah loves a slave, He announces to Gabriel, * Verily Allah loves so and so, 
so love him.” Then Gabriel loves him and he announces to the inhabitants of 
the heavens, ‘Verily Allah loves so and so, so love him.’ Then the inhabitants 
of the heavens love him. And then he is granted the acceptance of the people 
on earth." (Recorded by al-Bukhari and Muslim.) 

Allah Himself will never take this special relationship and love away 
from the person as long as that person is sincere to Allah. Indeed, in His ever 
abundant mercy to His creatures, He turns to them whenever they turn to Him. 
This is made clear in another hadith qudsi in which Allah says, 
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“I am as My servant expects Me to be. I am ail him when he makes mention 
of Me. If he makes mention of Me to himself, I make mention of him to 
Myself. And if he makes mention of Me in an assembly, I make mention of him 
in an assembly better than it. And if he draws near to Me a hand’s span, I draw 
near to him a forearm’s length. And if he draws near to Me a forearm’s length, 
I draw near to him an arm’s length. And if he comes to Me walking, I go to him 
at speed.” (Recorded by al-Bukhari and Muslim.) 
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When a believer gets to that state, then all the minor things of this life 
become irrelevant. Any harm that should come to him, any worldly disaster or 
the like thereof, will not mean anything to him as long as he knows that by his 
actions he is pleasing Allah. 

Many unbelievers of today are fond of saying, “As long as I have my 
health I cannot complain,” but to the true believer even his health is not of 
everlasting importance. Indeed, to him, his health is simply an important 
resource and blessing from Allah to be used for the sake of Allah.' But if his 
health and everything else of this world is taken from him and he is left in a 
most miserable condition, he will still have happiness as long as he knows that 
the deeds that he is performing are those that Allah wants him to perform? 

This puts the believer on a completely different level from the rest of 
humanity who are not blessed with the knowledge of their Lord and Creator. 
This level comes when the person tastes the sweetness of faith, when he comes 
to realize and experience the real meaning of “There is no one worthy of 
worship except Allah.” This sweetness of faith is a type of paradise in this 
world, as ibn Taimiya once said, “There is a paradise in this world and the one 
who does not enter it will not enter the paradise in the next world.” This 
paradise is that which is achieved by performing the obligatory deeds followed 
by the voluntary deeds, all done for the sake of Allah and according to the 
revelation from Allah. 


Allah’s Mercy as Exhibited in the Voluntary Deeds 


Allah, the Creator and Fashioner of humans, has obligated certain 
deeds. Those are deeds that are needed by all humans for the purification of 
their souls. Beyond those deeds, though, Allah has left the door wide open for 
individuals to concentrate on those deeds that they are most inclined to. For 
example, some people are dedicated to the voluntary prayers. They receive 
great increases in their faith and benefit from them. They feel sorrow whenever 
they miss those prayers. Hence, they tend to them to the best of their ability. 
Those voluntary prayers— in addition to the general obligatory deeds— may 


' Of course, given that it is such an important need for the one who wants to strive and work for 
the sake of Allah, it becomes obligatory upon that believer to preserve his health as this will help 
him become a stronger worker for the sake of Allah. 

? The essence of this point is demonstrated in the Prophet's supplication to Allah, “O Allah, give 
us certainty [in faith] such that it would make the hardships of this world easy upon us... And do 
not make our trials related to our religion...” [Recorded by al-Tirmidhi. According to al-Albaani, 
it is hasan. See al-Albaani, Sahih Sunan al-Tirmidhi, vol. 3, p. 168.] The greatest harm that could 
come to any Muslim is the type of trial that could affect his relationship with Allah and because 
of his own shortcomings make him a weaker Muslim. The Prophet has instructed, by example, 
that the Muslim should ask Allah to keep him safe from such a trial. And the first part of the 
supplication demonstrates that the person with a firm faith will be able to face any trial related to 
this world. 
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be the way that they get closer to Allah. It may be the key to them entering 
Paradise. Others may be attracted to fasting, charity or the pilgrimage. 

There are others who are more inclined to doing good toward others. 
They perform the obligatory deeds and then beyond that they spend their time 
tending to others' needs. Those good voluntary deeds bring them closer to 
Allah and more beloved to Him. Yet others are attracted to voluntary jihad, 
teaching the religion, calling non-Muslims to Islam and so forth. When these 
people tend to those matters, they become the key by which they come closer to 
Allah and enter Paradise. Someone else might do a little of all of the different 
types of voluntary deeds and that is what makes him beloved to Allah.' 

This reality is all by the mercy of Allah. Beyond the obligatory deeds, 
people are free to pursue those good voluntary deeds that they are most 
attracted to. There are so many areas of voluntary deeds that it seems 
inconceivable that a person could not find some voluntary deed or deeds that 
he would like to perform in order to get closer to Allah. Allah's path to 
paradise is wide enough to accommodate all of those different leanings. 
However, this is all dependent on the individual first fulfilling, in general, the 
obligatory deeds. If the person does not do that, then he may not be on the 
straight path at all. 


A Possible Source of Confusion 


It seems that this hadith is saying that the most beloved deeds to Allah 
are the obligatory deeds but a person does not become beloved to Allah until he 
performs the voluntary deeds. It seems that a person should become beloved to 
Allah simply by the performance of the obligatory deeds without any need to 
also perform voluntary deeds. 

This point has been clarified by a number of commentators. Ibn Hajr, 
for example, responds by saying that what is meant by the voluntary deeds here 
are those deeds that complement and complete the obligatory deeds.” In other 
words, as was noted earlier, it is by the voluntary deeds that one truly 
completes and fulfills the shortcomings in the obligatory deeds. Hence, the 
obligatory deeds are never really completed without the voluntary deeds. 
Therefore, it is through the two of them that one becomes beloved to Allah. 

That response, though, does not seem satisfactory. Indeed, al- 
Shaukaani has gone to great lengths to show that it is not the correct 
explanation. He states that a person performs the obligatory deeds because he 
knows that they are obligatory and if he does not perform them, he may be 
punished. That, in itself, is sufficient to drive him to perform those deeds. As 
for the voluntary deeds, he knows that there is not going to be any punishment 





! Cf, Quoted by Fareed (pp. 30-31) from Muhammad ibn al-Qayyim, Tareeq al-Hijratain, р. 
179. 
? Ibn Hajr, Fath (al-Maktaba al-Tijaariyyah), vol. 13, p. 145. 
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awaiting him if he does not perform them. When he performs the voluntary 
deeds, he is doing so simply to get closer to Allah and not because they are a 
must upon him. Hence, he is doing them out of his love to get closer to Allah. 
The reward for that deed is a special love from Allah, even though the 
obligatory deeds receive a greater reward. 

Like ibn Hajr before him, al-Shaukaani also states that such a 
phenomenon can be witnessed among humans. Suppose a person has two 
slaves or servants. The first of them fulfills what the master requires of him. 
Therefore, the master is pleased with him because he has no shortcoming in his 
performance. However, the second one does what his master asks of him and, 
beyond that, he does other things that he knows that his master would like. The 
only reason he does those deeds is because he knows that they are pleasing to 
his master. The master then will be pleased with the second slave and he will 
also have a special love for him due to those extra actions that he is 
performing. 

This is the love, al-Shaukaani argues, that this hadith is referring to. It 
is the additional love that Allah bestows upon a person for doing deeds that 
Allah has not obligated of him. The slave is doing more than what is required 
of him simply to please Allah more. Therefore, this is a different type of love. 
The one who performs the obligatory deeds is beloved to Allah. There is no 
question about that. But the one who goes beyond that is even more beloved to 
Allah and gets the special love from Allah that is described herein. Hence, 
there are two types of love that come about due to two different cause. But, it 
should not be forgotten, that the first cause is a prerequisite for the second type 
of love. In other words, if a person does not perform the obligatory deeds, he 
will not receive the first or second type of love, even if he performs numerous 
voluntary deeds.’ 

The result of this second type of love is what is described in the 
following portion of the hadith: Allah becomes the person’s hearing by which 
he hears and so forth. 


“When I love him, I am his hearing with which he hears, his seeing with 
which he sees, his hand with which he strikes, and his foot with which he 
walks.”” 


The most obvious guestion that arises from these words of the hadith 
is: How does Allah become a person's hearing, seeing and so forth? This 
question has been answered in a number of ways. Ibn Hajr presents seven 
different interpretations for this passage.’ There are yet others that ibn Hajr did 


! Al-Shaukaani, Qarr, pp. 419-421. 

Other versions of the same hadith state that Allah also becomes, “his heart with which he 
reflects and his tongue with which he speaks.” 
? [bn Hajr, Fath (al-Maktaba al-Tijaariyyah), vol. 13, pp. 146-147. 
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not mention. These include the following (note that some of them may be 
overlapping): 

(1) It is a kind of metaphor. Its meaning is, “I become like his seeing 
and hearing with respect to his being influenced by My command. He loves to 
obey Me in a way as strong as his love for the limbs of his body.” Al- 
Shaukaani states that this interpretation is far-fetched. It requires a severe 
twisting of the meaning of the words and it also contradicts another narration 
which states, “And by Me he hears and by Me he sees.” 

(2) The person’s whole being becomes busy with what is related to 
Allah. Hence, he never listens to anything except what is pleasing to Allah. He 
never looks at anything except what is pleasing to Allah and so forth. This is 
the understanding of al-Khattaabi and al-Daawoodi. Al-Shaukaani states that 
this is better than the first interpretation.’ 

(3) The person makes Allah his goal and purpose and, therefore, it is as 
if Allah has become the person’s hearing, seeing and so forth. Al-Shaukaani 
argues that this interpretation makes no sense. It virtually robs the phrases of 
the hadith from any significance whatsoever. For example, there would be no 
significance in mentioning leg and hand if this were the correct interpretation.” 

(4) Allah supports His wali in the same way that a person uses his 
hands and legs to fight his enemy. According to al-Toofi, there is agreement 
among the scholars who are respected that this hadith is allegorical and it is in 
reference to Allah’s helping and supporting His wali. Al-Shaukaani, though, 
argues that Allah is much greater than being compared to the weak arms and 
legs that a human possesses to fight off his enemy. Allah’s help is much greater 
than what an individual could ever possibly muster by those limbs.* 

(5) Allah protects the person’s hearing to the point that he only hears 
what is good and pleasing to Allah. This interpretation requires taqdeer 
(assuming some missing words) and is, in essence, similar to the second 
interpretation stated above. 

(6) A sixth meaning is a little more detailed than the fifth. In this 
interpretation, Allah becomes what the person listens to or hears, sees and so 
forth. In other words, the person only listens to “My remembrance”; he only 
finds pleasure in reciting “My book”; he only sees the splendor of “My 
creation” and so forth. Al-Shaukaani finds this interpretation even more far- 
fetched than the previous interpretation. He argues that if this is the 
understanding, what is one going to say about Allah becoming the person’s leg 
and hand? Furthermore, he argues, this interpretation is not compatible with 
other authentic narrations of this hadith.? 


' Al-Shaukaani, Qarr, p. 428. 
? Al-Shaukaani, Qatr, p. 429. 
? Al-Shaukaani, Qatr, p. 429. 
^ Al-Shaukaani, Qatr, p. 429. 
5 Al-Shaukaani, Qatr, p. 430. 
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(7) A seventh interpretation, that ibn Hajr ascribes to al-Khattaabi, is 
that these words refer to how guickly Allah responds to such a person's 
supplications which he makes by means ofthe limbs mentioned in this hadith. 
Al-Shaukaani guickly brushes this interpretation aside by saying that it has no 
relevance to the wording of the hadith itself.' 

(8) An eighth interpretation is given by Muhammad Rasheed Ridha. 
According to him, this hadith implies that Allah turns evil and lewdness away 
from His wali. He guides His wali to what pleases Him. It is by this guidance 
and blessing that a person now hears, sees, grasps, walks and ponders. He no 
longer follows his desires and lusts but he follows that guidance coming from 
Allah.” 

(9) In this author's view, ibn Rajab's explanation seems to be one of 
the best. According to him, 


Whenever anyone strives to get close to Allah by performing 
the obligatory deeds and then the voluntary deeds, he will 
come closer to Him and it will raise him from the degree of 
faith to the degree of ihsaan” and he will begin to worship 
Allah with an aura of [His] presence and watching as if he is 
seeing Him and his heart is filled with the recognition of Allah, 
His love, His grandeur, fear of Him, reverence for Him and His 
greatness. He will become delighted by His presence and crave 
turning to Him until his heart is so filled with the clear 
recognition of Him that it will be as if he is seeing Him with 
his eyes. 


When the heart is filled with the greatness of Allah, there is no room in 
the heart for anything else. The slave gets to a point where he abandons his 
own desires and cravings and only desires those things that Allah is pleased 
with. At that time, when he looks, he looks for the sake of Allah; when he 
speaks, he speaks for the sake of Allah; when he listens, he listens for the sake 
of Allah. This seems to be a plausible meaning for Allah's words in this hadith, 
“Į am his hearing with which he hears, his seeing with which he sees, his hand 
with which he strikes...” 

Allah describes the pious people for whom He becomes their eyes, ears 
and so on, in the Quran. They are the type of people who do not even turn to 
the evil that they see. They are completely numb to the effects of others’ sins. 
This does not mean that they do not fulfill their duty of ordering good and 
eradicating evil but it means that they cannot even be tempted by the evil 
around them. Allah says about them in the Quran, 


! Al-Shaukaani, Qarr, p. 433. 
? Quoted by Hilaal, p. 435. 

In the famous hadith of the Angel Gabriel, the Prophet (peace be upon him) defined ihsasn as, 
“Worshipping Allah as if you see Him and, [although] you do not see Him, [you know] that He 
sees you.” That is Hadith Number 2 in this collection. 
^ [bn Rajab, Jaami, vol. 2, p. 345-346. 


1157 





Commentary on the Forty Hadith of al-Nawawi 


Га 2 - 


өш 221 Shy eet TS Tiss tae Feet АЛДА Ы; 
тыл АқШ 


“And when they hear vanity, they withdraw from it and say: Unto us our works 


and unto you your works. Peace be unto you. We desire not the ignorant” 
(al-Oasas 55). And, 
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"The faithful slaves of the Beneficent are those who walk on the earth 
modestly and when the foolish ones address them answer: Peace" (al-Furqaan 
63). 

This refers to the real essence of pure tauheed. The complete meaning 
of “la ilaaha illa-llaah” means that the person devotes all of his love, hope, 
fear and obedience to Allah only. If the person’s heart is completely filled with 
this tauheed, then there is no love or hatred left in his heart save the love for 
that which Allah loves and the hatred for that which Allah hates. When a 
person reaches that state, all of his actions will be in the service and obedience 
of Allah. In fact, sins only arise when the person loves something Allah hates 
or dislikes something Allah loves— even if just for a fleeting moment. At 
moments like that, the person will commit a sin; that is, he will perform an act 
which is not pleasing to Allah. He will, at that moment, prefer the desires of his 
own soul over the love and fear of Allah. This is actually a type of deficiency 
with respect to the complete and obligatory tauheed.' 

(10) Al-Shaukaani offers his own interpretation and supports it with a 
great deal of evidence. He says that the meaning is that Allah supports those 
limbs mentioned in this hadith by His Light. By this Light, Allah makes bright 
the path of guidance for the person. The Quran states that Allah is the Light of 
the heavens and the earth. Furthermore, the Prophet (peace be upon him) used 
to make the following supplication in his prayers, 


! Cf., ibn Rajab, Jaami, vol. 2, pp. 345-348. Unfortunately, ibn Rajab, to substantiate some of the 
points made above, quotes the hadith, “Whoever spends the morning and his thoughts are on 
other than Allah, then he is not from Allah [that is, from the beloved of Allah]." It is amazing that 
ibn Rajab who was very knowledgeable in hadith would quote such a hadith. The hadith is 
actually very weak or fabricated and he should not have recorded it. See Muhammad Naasir 
al-Deen al-Albaani, Silsilat al-Ahadeeth al-Dhaeefa (Beirut: al-Maktab al-Islaami, 1398 A. H.) , 
vol. 2, pp. 320-323. 
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“O Allah, place light in my heart, light in my sight, light in my hearing, light on 
my right side, light on my left side, light above me, light below me, light in 
front of me and light behind me. And make for me a light.” (Recorded by al- 

Bukhari and Muslim.) 

There is nothing to prevent Allah from supporting His servant by His 
light such that the person becomes clean of the impurities of this animal life 
and walks on a plane that is more akin with the spiritual world. He hears by 
Allah’s light. He sees by Allah’s light. He grasps by Allah’s light. He walks by 
Allah’s light. Such an occurrence is not inconceivable with respect to Allah. 

This means that the true wali hears with the help of light from Allah. 
Hence, he does not hear like others hear. With respect to sensory matters, for 
example, he senses aspects that the others simply do not sense. With respect to 
the limbs, for example, they now have strength or ability that goes beyond what 
most people have. 

This interpretation, al-Shaukaani also argues, is most consistent with 
the other authentic narrations of this hadith that state, “By Me he hears, by Me 
he sees, by Me he grasps and by Me he walks.”” 


The Path of Purification According to the Sunnah of the Prophet (peace be 
upon him) 


This hadith describes how the person becomes beloved to Allah. In 
reality, this hadith, therefore, is describing how a person can purify himself. It 
is by purification of one’s soul and heart that one becomes close to Allah and 
becomes P a в Allah eee 


dt 


“The Des t Miles Rosy. neither wealth nor sons will avail, except 


him who comes to Allah with a clean, sound heart" (al-Shuaraa 88-89). 
Elsewhere, after stating ten different oaths, Allah says, 
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“Certainly, one who purifies himself has succeeded. And certainly one who 
corrupts himself has failed” (al-Shams 9-10). 

The purification of the soul is one of the main reasons for which the 
Prophet (peace be upon him) was sent. Allah says in the Quran, 


' Al-Shaukaani, Qarr, pp. 433-435. 
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“He it is who sent among the unlettered ones a messenger from among 
themselves, reciting to them His verses, purifying them, and teaching them the 
Book and the Sunnah. And, verily, they had been in manifest error” (al-Jumuah 
2). This purification of the soul is, obviously, for the benefit of the human 
himself. It does not help or benefit Allah in the least. 

Since the Prophet (peace be upon him) was sent to purify the souls of 
the people, there can be no question that his method of purification of the soul 
is the method that is approved by Allah and that is pleasing to Allah. 

The path espoused by the Quran and sunnah is very clear and open for 
every human to follow. It basically is comprised of three components: 

(1) The first step on the road to purification of the soul is to purify 
one's beliefs and heart from any form of shirk or associating partners with 
Allah. One's heart must possess the minimum of tauheed as described and 
discussed in the commentary to Hadith Number 2. Allah has said in the Quran, 
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“O believers! Verily, the polytheists are impure” (al-Tauba 28). This is a 
spiritual impurity— which is the opposite of purification of the soul— and not 
a physical impurity. 

A hadith qudsi states, 
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“I am the most self-sufficient and am in no need of having a partner. Whoever 
does a deed for My sake as well as for someone [or something] else will have 
that action rejected by Me with the one he associates [with Allah].” (Recorded 
by Muslim.) 

This was the first step that the Messenger of Allah (peace be upon him) 
took in purifying the souls of his Companions. Indeed, he was in Makkah for 
thirteen years virtually giving nothing but the message of tauheed. The heart 
must be purified first with tauheed before one can truly move on to anything 
else. If that is not done first, then all of the following steps will be in vain. 

(2) The second obligatory step in purifying the soul and becoming 
beloved to Allah is the performance of the deeds that Allah has made 
obligatory upon the believers. (This goes hand in hand with the increase in 
imaan and tauheed.) This point is made very clearly in this hadith. Allah has 
said, “My servant does not draw near to Me with anything more loved by Me 
than the religious duties I have imposed upon him.” 
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As has already been stated, these obligatory acts help purify the person 
and rectify his behavior. The five daily prayers, the fasting of the month of 
Ramadhaan and the giving of zakat, for example, all help in purifying the 
person. Remaining away from adultery, alcohol and interest— to remain away 
from such acts is obligatory— all are necessary steps to keep a person pure and 
reformed. 

Al-Toofi stated, 


The order to perform the obligatory duties is a strict one. The 
one who does not perform them falls into punishment. On both 
of these matters, the case of the voluntary deeds is different. 
They are similar to the obligatory deeds in that in both of them 
one earns a reward. However, the obligatory deeds are more 
complete. For that reason, they are more beloved to Allah and 
take one closer to Him. The obligatory deeds are like the 
foundation while the voluntary deeds are like the branches and 
the building. If a person fulfills the obligatory deeds in the way 
that they are commanded to be fulfilled, with proper respect 
and esteem by submitting to Him and demonstrating the 
greatness of His Lordship and submission of His worship, one 
gets closer to Him in the greatest way.! 


(3) The third step in the purification of one's soul is the performance of 
the voluntary deeds after one has attended to the deeds that are obligatory upon 
him. These deeds include all of the deeds that are not strictly obligated and 
which have some sign that they are praiseworthy acts. These deeds are also at 
different levels of virtue. Some virtuous deeds were greatly emphasized by the 
Prophet (peace be upon him) while others were not so emphasized. In other 
words, some voluntary deeds are much more virtuous than others. The more 
virtuous a voluntary deed, the closer it takes a person to Allah. 

Fareed states that one can understand from this hadith that if a person 
is lacking in his performance of the obligatory deeds— in the sense that he 
does not perform them and is lackadaisical with respect to them^— but he 
performs many voluntary deeds, that will not lead him to becoming a beloved 
of Allah. One only comes closer to Allah by performing voluntary deeds after 
the person fulfills the obligatory deeds. This is the path of purification 
according to the ahl al-Sunnah? In fact, as ibn Hubairah pointed out, 


' Quoted in Ahmad Fareed, Al-Tazkiyah baina Ahl al-Sunnah wa al-Soofiyah (no publication 
information given), p. 22. 

This portion between the dashes is not from Ahmad Fareed but it must be added. This is 
because a person’s shortcoming with respect to his obligatory deeds is made up by his voluntary 
deeds, unless, of course, he simply does not perform them or is not keen on performing them. 
Allah knows best. 

3 Fareed, Tazkiyah, p. 24. 
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something can only be "extra" if the necessary or obligatory portions are 
fulfilled.! 

The above is the correct path of purification and getting closer to 
Allah. If anyone follows a path other than that path— of obeying and 
submitting to Allah by performing the obligatory and voluntary deeds— he is 
simply deceiving himself. If he claims that he is getting closer to Allah by 
another path, his claim is no different from that of the polytheists who claimed 
that they were getting closer to Allah by worshipping their idols. Allah states 
their claim in the Quran, 
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“Surely, the religion (worship and obedience) is to Allah alone. And those who 
take protectors and helpers besides him [say,] ‘We worship them only that they 
may bring us near to Allah.’ Verily, Allah will judge between them concerning 
that wherein they differ. Truly, Allah guides not him who is a liar, and a 
disbeliever" (al-Zumar 3). 

It is very important to note that this path is not a path that necessarily 
takes a long amount of time or requires that the person passes through certain 
stages. A person can become one of the auliyaa of Allah very quickly by 
sincerity and devotion to Allah. This true sincerity and devotion may come 
after he performs only a few deeds. Indeed, from the outset, he may perform 
those deeds that are obligatory upon him and he becomes beloved to Allah. 
Then he continues on that path, with Allah guiding him to what is good and 
proper. This will be a sign that he is continuing as one of Allah's auliyaa. This 
is part of the great mercy and blessings of Allah.? 


The Goal of Purification According to the Quran and Sunnah 


When a person is seeking a path of purification, it is important that he 
recognize what is the goal of his purification. An incorrect goal can be very 
dangerous to his process of purification. 

The goal of Islamic purification is clear: the goal is to become as 
complete and truthful a servant of Allah that one can be. The goal of life is to 
worship and please Allah— and receive His pleasure in return. This is 
accomplished by strengthening one's faith and humbly submitting to Allah 


! Quoted in Fareed, Tazkiyah, p. 24. 
? Cf, Hilaal, p. 149. 
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through the obligatory and voluntary deeds. This submission includes the 
outward submission as well as a submission of the acts of the heart. 

Allah has described the most noble of creation as His slaves and 
servants. This is the foremost praise that Allah has bestowed on any of the 
creation. Allah has said about the angels, for example: 
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*To Him belongs whosoever is in the heavens and on earth. And those who are 


near Him (the angels) are not too proud to worship Him, nor are they weary (of 
His worship)" (al- дуда, 19). Allah also says, 
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*The Messiah [jesus] will never be so proud to reject being a slave to Allah, 
nor the angels who are near (to Allah). And whosoever rejects worshipping 
Him and is proud, then He will gather them all together unto Himself” (al- 
Nisaa 172). 
Allah has described the Messenger of Allah Muhammad (peace be 
upon him) as His slave and servant in numereus places in the Ouran. For 
елар Allah said, 
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“Exalted be He who took His slave [Muhammad (peace be upon him)] for a 
journey by night from al-Masjid al-Haraam (in Makkah) to the farthest 
mosque (in Jerusalem), the area of which We have blessed, in order that We 
might show him some of Our signs. Verily, He is the All-Hearer, the All-Seer” 
(al-Israa 1). 

The Messenger of Allah (peace be upon him) was the most purified of 
mankind. He was the most complete servant and slave of Allah. Through his 
teachings, he also purified his noble Companions. In his teachings, the Creator 
and the creation always remained distinct. There was never any merging of the 
two of them. The Messenger of Allah (peace be upon him) was always the 
slave and Allah was always the Lord. The two never became united into one. 
Such “unification” is not the purpose or goal of mankind. The purpose or goal, 
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again, is to recognize Allah as the Lord and to worship Him alone. The goal is 
notto try to become Allah or try to become united with Allah. 


The Path and Goal of Purification of the Sufis vis-a-vis the Way of the 
Sunnah 


Before beginning this discourse an important point needs to be made. 
Like all heretical groups, not all Sufis are the same.' Indeed, not everyone 
who has a leaning toward Sufism is the same. Some are much more steeped in 
heretical beliefs and practices than others. The important point, though, is that 
once a person starts following a heresy or innovation, it becomes easier for him 
to start following a greater and worse heresy. This is a very dangerous path that 
can lead one to pure kufr and falling out of the fold of Islam? The only real 
way to save oneself from such a danger is to avoid all heresies and innovations, 
no matter how "small" they seem to be. 

Historically and contemporarily speaking, it has been the Sufis who 
claim to follow the path of purification. Non-Sufis may have studied law, 
hadith and so forth, but they, they claim, have concentrated on purifying the 
hearts and bringing people closer to Allah. This claim of theirs, though, needs 
to be studied. This hadith, in particular, is one of the main sources by which 
their claim may be evaluated in that this hadith is showing the path that one 
must follow in order to become beloved to Allah. 

The next obvious question then is: What is the path of purification that 
is prescribed by the Sufis and how does that differ, if at all, from the way 
taught by the Quran and the sunnah?* 


' Mahmood Al-Qaasim has convincingly argued that all Sufi groups have, in essence, the same 
beliefs and the same goals. [See Mahmood al-Qaasim, Al-Kashf an Hageeqah al-Soo fiyah li- 
Awal Marrah fi al-Tareekh (Amman, Jordan: al-Maktabah al-Islaamiyah, 1413 A.H.), pp. 9-308.] 
However, even if that is the case, it does not mean that everyone who is influenced by Sufism is 
knowledgeable of the actual teachings and goal of the Sufi group that he is in contact with. 

? One of the ways of Satan is to lead people into greater and greater sins. What starts out as 
something small is made bigger and bigger over time. For more on this point and its relation to 
innovations, see Saeed al-Ghaamdi, Haqeeqat al-Bidah wa Ahkaamuhu (Riyadh: Maktabah al- 
Rushd, 1992), vol. 1, pp. 79-86. 

? Al-Ghazzaali once wrote, *I learnt with certainty that it is above all the mystics [Sufis] who 
walk on the road of God; their life is the best life, their method the soundest method, their 
character the purest character; indeed, were the intellect of the intellectuals and the learning of 
the learned and the scholarship of the scholars, who are versed in the profundities of revealed 
truth, brought together in the attempt to improve the life and character of the mystics, they would 
find no way of doing so; for to the mystics all movement and all rest, whether external or 
internal, brings illumination from the light of the lamp of prophetic revelation." [Taken from the 
translation of al-Ghazaali's al-Munqadh min al-Dhilaal in W. Montgomery Watt, The Faith of 
Practice of al-Ghazali (Chicago: Kazi Publications, 1982), p. 60.] Al-Ghazzaali's claim that their 
path is “from the light of the lamp of prophetic revelation” is, at the least, to be questioned, if not 
denied outright, as shall be demonstrated in the text. 

^ Due to space limitations, this topic cannot be dealt with in great detail. However, the interested 
reader may consult the different sources that are quoted throughout this section. 
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The path to become a wali of Allah is a lengthy and arduous journey 
for the Sufis. A person must pass from state to state. He must exert himself and 
go through specific spiritual exercises and routines before he can get to the 
exalted state of being a Sufi wali. 

That path starts with fulfilling obligatory deeds. However, in the 
second level, when the “student” moves on, al-Ghazzaali recommends that he 
only perform the obligatory deeds and not perform the voluntary deeds as there 
are more important matters to tend to.’ 

Their path also entails many aspects that are not to be found in the 
Quran and sunnah. These include a type of zuhd (renunciation of the world) 
that is not found in the Quran or sunnah.’ One is also expected to practice a 
kind of monasticism where one retires from the relations of this world, even if 
one has a wife and children.’ Then they also have their own special forms of 
dhikr and rhythmic chanting’, listening to songs and music as well as 


' Abu Haamid Muhammad al-Ghazzaali, Jhyaa Uloom al-Deen (Beirut: Daar al-Marifah, n.d.), 
vol. 2, pp. 19-20. 

? For example, Sahl ibn Abdullah al-Tustari favored near starvation as a part of zuhd. He even 
was opposed to those who ate only with the intention of making themselves strong enough to 
perform the obligatory deeds. He stated that not being able to perform the obligatory deeds 
because one has not eaten enough is better than being able to perform the deeds with a full 
stomach. He argued that the prayer of anear starving person made sitting is better than the prayer 
performed standing. Ibn al-Jauzi responds by saying that when one eats to make oneself strong 
enough to perform the obligatory deeds, that act of eating is a form of worship in itself. See 
Abdul Rahmaan ibn al-Jauzi, Talbees Iblees (Beirut: Daar al-Qalam, n.d.), p. 204; Hilaal, pp. 
154-155; Fareed, Tazkiyyah, pp. 37-41. Furthermore, although it is confirmed that the Prophet 
(peace be upon him) ate meat and did not say that it was spiritually harmful, some Sufis stated, 
“Eating just a quarter’s amount of meat deadens the heart for forty days.” Quoted in ibn al-Jauzi, 
р. 203; Hilaal, p. 156. 

This retirement and monasticism is considered a must at the beginning of the rites of passage. 
(See Hilaal, p. 157.) Al-Qushairi said, “Тһе servant cannot completely get close to Allah unless 
he gets away from the creation." [See Abdul Kareem al-Qushairi, Al-Risaalah al-Qushairiyyah 
(Muhammad Ali Sabeeh, 1957), p. 42.] On the other hand, al-Shaukaani pointed out that if he 
interacts with the people in the proper way (such as teaching them or ordering good and 
eradicating evil), he gets closer to Allah by his interaction with the creation. (See al-Shaukaani, 
Qatr, pp. 417-418.) 

* A common form of their dhikr is simply to repeat Allah’s name over and over again or simply to 
say, "He, He,” over and over again. This is not the type of dhikr that was taught by the Prophet 
(peace be upon him). Every expression of dhikr taught by the Prophet (peace be upon him) was a 
complete sentence with an understandable meaning. For example, one repeats, “Allah is 
greatest,” “All praise be to Allah,” “There is none worthy of worship except Allah” and so forth. 
See Fareed, Tazkiyyah, pp. 35-37. 

5 Much of their dhikr is more akin to chanting than it is to dhikr. Al-Sahuwaardi said, “Our 
purpose is not to make mention of Allah but to make all of the heart concentrate on one matter in 
order for it to be ready for what appears to it.” (Quoted in Hilaal, p. 173.) Ibn Taimiya also 
quotes a similar passage from one of them who also said that it makes no difference what the 
person is chanting at that time, whether it be the name of Allah or even some idol. (Quoted in 
Hilaal, p. 173.) For more about their dhikr, see M. al-Qaasim, pp. 338-341. 
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dancing.’ After all of these, one finally “witnesses” Allah. This, for them, is 
the essence of being a wali.” 

This is the path that al-Ghazzaali claimed no one could ever improve 
upon. In reality, it is a heretical path that is not related to the way of the 
Prophet (peace be upon him). Therefore, it will not lead to one becoming a 
beloved of Allah or a true wali as has been expressed in this hadith. 

As mentioned earlier, the goal of tazkiyyah (purification) according to 
the Quran and sunnah is to become as complete a servant of Allah as one can 
be. The goal of tazkiyyah among the Sufis is completely different. It is not the 
worship of Allah that is their goal. Instead, it is either the witnessing of Allah 
in this life, getting knowledge directly from Allah (which makes them no 
longer in need of the Quran and sunnah’), the supposed temporary unification 
with Allah or the complete loss of one’s humanity in the realization that 
everything is Allah.” 

For example, the widely accepted Abu Haamid al-Ghazzaali wrote that 
al-mukaashifah (“unveiling” of Allah) refers to “a light that appears in the 
heart when it is purified and cleansed of all base qualities.” Hence, it is a result 
and goal of the process of tazkiyyah according to the Sufi al-Ghazzaali. He then 
says that this light opens to the person many realities, including all of Allah’s 
attributes and qualities. This light gives the person the knowledge of prophecy 
and how the angel brought the revelation to the Messenger of Allah (peace be 
upon him). All of the dominions of the heavens and the earth will become clear 
and exposed to the person who has experienced this unveiling.” 

If a person’s goal is simply to witness the reality of Allah or to realize 
that everything is actually only Allah, once he has achieved that goal, what is 
the purpose of continuing to perform deeds or acts of worship of Allah? Many 
Sufis themselves answered this question. They claimed that they were no 
longer obliged to pray or perform any of the acts of worship because they had 


' Like many modern-day Christians, Sufis considered singing and dancing as a way of getting 
closer to Allah. These actions stir the emotions, which they claim is simply another way of 
expressing one’s love for God. In fact, for many of them, listening to the Quran does not have as 
much effect on them as the music and singing that they prefer. See Hilaal, pp. 161-166; Fareed, 
Tazkiyyah, pp. 32-35, 

? Cf., Hilaal, pp. 149-181. 

3 The early Sufi Abu Yazeed al-Bustaami said, “Those poor people [referring to the scholars of 
hadith, fiqh, tafseer and so forth]. They take their knowledge from the dead on the authority of 
the dead while we take our knowledge directly from the Living who does not die.” (Quoted in ibn 
al-Jauzi, p. 320.) The knowledge from the “dead on the authority of the dead” is the knowledge 
of the Quran, hadith and fiqh that has been passed on from the Prophet (peace be upon him) and 
his Companions. That type of knowledge is not what those people are interested in. 

^ This last concept is known as wahdat al-wujood (pantheism or monism). It is believed in by a 
number of Sufis, especially the more extreme among them. It is a kufr that is worse than the kufr 
of the Christians. The Christians claimed that Jesus and God form one unity while these Sufis 
claim that all of creation is nothing but Allah Himself. For more on this concept, see Mahmood 
al-Qaasim, pp. 105-262 and 703-712. 

5 See Abu Haamid Muhammad al-Ghazzaali, Ihyaa Uloom al-Deen (Beirut: Daar al-Marifah, 
n.d), vol. 1, pp. 19-20. 
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already reached their goal. Furthermore, all the forbidden becomes permissible 
because the purpose of the forbidden is to help the person reach his goal.' 

For the pantheistic Sufis, the question then becomes: When a person 
comes to the realization that everything is Allah, what is the purpose of good 
deeds or acts of worship? Everything is Allah and Allah is entirely perfect and 
good. There is then no such thing as evil or sin. Hence, ibn Arabi’, one of the 
most extreme of the pantheists and monists, once said in well-known lines of 
poetry, 

“The Lord is reality and the slave is [the same] reality 

Woe to me, then who is the one who is 

responsible for doing deeds? 

If you say, ‘The slave,’ but he is the Lord 

And if you say, ‘The Lord,’ then who can burden 
him with responsibility?” 

Ibn Taimiya wrote, 


The knowledgeable shaikh Kamaal al-Deen al-Maraaghi, the 
shaikh of his time, narrated to me, when he came and it 
reached him what [the Sufis] say about tauheed: I read some of 
what they say of al-Afeef al-Tilimisaani [the leading Sufi of 
his time] and I found him in contradiction with the Quran and 
sunnah. When I mentioned that to him, he said, “The Quran 
does not contain tauheed. In fact, all of it is shirk. Whoever 
follows the Quran will not achieve tauheed.” | said to him, “In 
your people’s opinion, what is the difference between [having 


! For comments from Sufis on that matter, see ibn Taimiya, Majmoo, vol. 11, p. 403. 

? Muhiyy al-Deen Ibn Arabi (560-638 A.H.) is a rather controversial figure in Islam. Many 
authors like to refer to him as, “the greatest Shaikh”. Like the lines of poetry upcoming in the 
text, his words are filled with clear and blatant kufr (blasphemies). Some people claim that he 
was writing at an esoteric level that only those who are deeply ingrained in the Sufi tradition can 
understand. If, as these people claim, ibn Arabi was presenting the same truths that are clearly 
and understandably presented in the Quran, hadith, statements of the Companions and thousands 
of scholars, there was no need for him to resort to such esoteric and confusing language. The 
Prophet (peace be upon him) and his Companions never spoke words that were clearly kufr while 
apparently having some hidden meaning to them. Again, if he were supposedly presenting those 
same Islamic truths, he should be considered a poor writer who had no conception of how to 
present his material in a clear fashion while the Quran and the Prophet (peace be upon him) were 
able to present such information clearly. However, if ibn Arabi was teaching ideas that contradict 
the Quran and sunnah-— which was more likely the case as it is very difficult to try to reconcile 
his writings with the Quran and sunnah—- then his writings should be condemned for the pure 
kufr and blasphemies they contain. This much more logical approach has been the approach of 
many great scholars throughout the history of Islam. One could consult numerous works for 
further information about ibn Arabi including: Burhaan al-Deen al-Buqaaee, Masra al-Tasawwuf 
au Tanbeeh al-Ghabi ila Takfeer ibn Arabi (Daar al-Taqwa, n.d.), passim; Kamaal Isa, 
Nadharaat fi Mutaqidaat ibn Arabi (Jeddah: Daar al-Mujtama, 1986), passim; Abdul Qaadir al- 
Sanadi, Kitaab ibn Arabi al-Soofi fi Meezaan al-Bahth wa al-Tahqeeq (Buraida, Saudi Arabia: 
Daar al-Bukhaari, 1991), vol. 2, passim; Kamaal Aoon, Kitaab al-Fatoohaat al-Makkiyyah wa 
ma Waraahu min Ayaad Khafiyyah (Tanta, Egypt: Daar al-Basheer, 1989), passim. 

3 Quoted in Fareed, p. 50. 
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sexual intercourse with] a wife, a non-related woman and a 
sister. Or are they all the same?” He said, “The people who are 
veiled [from the truth] believe that they are forbidden [that is, 
to have sexual intercourse with a non-related woman or one’s 
sister]. They are forbidden for them. But for us, they are not 
forbidden.” 


These errant results are all the byproduct of an errant path and an 
errant goal of purification. After making some of the above points, Fareed 
concluded, 


We have presented this clear kufr— and quoting kufr is not in 
itself kufr— so that it may be made clear to our brethren how 
innovated methodologies take their followers away and where 
the path of misguidance leads its adherents. [We also presented 
it] to demonstrate the purity of the way of the salaf and how 
their path is the path of safety and success in this life as it is 
also the path to Paradise, for it is the path of the prophets and 
those who followed in their footsteps.’ 


This Hadith Does not Lend Support to the Sufi Concepts of Huloolor Ittihaad 


Unfortunately, this hadith is sometimes used to prove a belief that is 
clear kufr (blasphemy) or heresy. Some Sufis try to use this hadith as evidence 
for their concepts of fanaa (+44 “annihilation and loss of oneself in God"), 
hulool (Js> “incarnation in God”) and ittihaad (=| “union with Allah”). 
They argue that this hadith states that Allah is becoming one’s vision, hearing 
and so forth. Hence, the person must be becoming one with Allah.* Through 
“spiritual exercises” and grace from Allah, a wali becomes one with Allah. 


! [bn Taimiya, Majmoo, vol. 2, pp. 244-245. Ibn Taimiya then goes on to refute such 
blasphemous beliefs. 

? Fareed, p. 51. 

? Al-Qushairi is one Sufi who made such a claim. See al-Qushairi, (Sabeeh) p. 148. Also see ibn 
Hajr, Fath (al-Maktaba al-Tijaariyyah), vol. 13, pp. 136-7 for more of the Sufi arguments and a 
reply to them. The claim that this hadith supports such concepts has also been rejected outright 
by al-Haitami, Fath, p. 272; al-Mudaabaghi, p. 272; al-Sindi, Sharh, p. 115 and others. The 
concepts mentioned above are discussed by the author in more detail in, “Ibn Taimiya: Mujahid, 
Mujtahid and Mujaddid, (1V)” Al-Basheer (Vol. 4, No. 2, July-August 1990), pp. 21-24. 

^ One must be careful how one writes about such hadith, as some statements can easily be 
misinterpreted. For example, while commenting on this hadith, Abbasi wrote, “When a stage of 
complete identification is reached, the man is exalted and becomes one with his Lord then Allah 
becomes his sight, his hearing and his limbs. This was demonstrated when the Companions of the 
Prophet took an oath to stand fast with him, ‘Those who swear allegiance to thee do but swear 
allegiance to Allah. The hand of Allah is above their hands.” [Muhammad Yusuf Abbasi, Forty 
Gems: Al-Arba’in (Lahore: Islamic Publications Limited, 1986), p. 207.] The first portion of the 
quote could easily be misunderstood as implying Aulool or ittihaad. However, the example that 
he gives seems to make it clear that such is not what he was implying. Allah knows best. 
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Although this thought is quite common among Sufis, it clearly goes against the 
teachings of the Quran and sunnah.! 

In reality, this hadith is an argument against them. The hadith makes a 
clear distinction between the Creator Allah and the created wali. At the 
beginning, Allah makes it clear that there are people who may oppose His 
auliyaa. Those auliyaa are different from Allah. Hence, there is the existence 
of the Protector and those He protects. 

The remainder of the hadith states, “Were he to ask [something] of Me, 
I would surely give it to him; and were he to ask Me for refuge, I would surely 
grant him it...” If the person becomes one with Allah or Allah transforms 
Himself into the person, how is that the human is still asking of Allah and 
seeking refuge in Him? Furthermore, who is it that Allah does not want to harm 
by taking his soul at death? It is not Allah but it is the human who is separate 
and distinct from the Creator. 

This demonstrates that no matter how pious a wali becomes, he will 
always be dependent upon Allah. He will still have to turn to Allah for help and 
will still have to seek refuge in Allah. He will not have some superhuman 
powers that, by his own will and power, he can do what he wishes. Instead, 
still, nothing good or bad can occur to him except by the will of Allah. 
However, he will be blessed by the fact that he is close to Allah and, hence, 
Allah will protect him and help him when he needs Allah's help and protection. 


* Were he to ask [something] of Me, I would surely give it to him; and were 
he to ask Me for refuge, I would surely grant him it." 


Obviously Allah is able to give the slave whatever he desires without 
any need for the slave to ask for it. But by being asked and granting, Allah 
becomes even more beloved to the slave and this moves the slave that much 
closer to Allah. 

This hadith proves that the person who performs the obligatory and 
voluntary deeds and remains away from the forbidden and disliked deeds will 
be honored with a special place with respect to Allah. Allah's love will cover 
him so much that if he asks anything, Allah will surely grant it to His 
beloved slave.” Similarly, if the slave seeks refuge in Allah, Allah will give him 


! For more on the concept of Aulool, see Abdul Khaaliq, Al-Fikr al-Soofi, pp. 65-68. He begins 
his discussion (p. 65) by saying, "Since seeking paradise and escaping from Hell is not a goal 
according to the Sufis, in fact that is the goal of the commoners and ignorant according to them, 
the Sufis created their own different goals other than that. [Their goal] is for everyone of them to 
become a god and lord, knowing all of the Unseen in the same way that Allah knows it and to 
manage the affairs of all of this creation in the same way that Allah manages such affairs, giving 
life and death... The goal of the Sufi was to reach the level of Prophethood first and then they 
ascended until one of their members, they claim, reached the level of Godship and Lordship.” 

? A number of stories of pious souls’ supplications being answered could be recorded here but 
there is no need for that. The interested reader may consult ibn Rajab, Jaami, vol. 2, pp. 348-356; 
al-Laalakai, vol. 9, passim. 
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refuge and respite. The Prophet (peace be upon him) emphasized this point 
when he said, 


AN all Là ТЕ 


“There are from the slaves of Allah people who, if they were to make an oath 
upon Allah, He would certainly fulfill it.” (Recorded by al-Bukhari.) 

In many cases, the pious prefer to bear patiently the afflictions of this 
world and hope that by doing so they will receive their rewards from Allah. 
Such was the case with the Companion Saad ibn Abu Waqqaas who had lost 
his sight and was told by his friends that he should ask Allah to return his sight. 
His reply to them was, “The decree of Allah is more beloved to me than my 
eyesight.” 

Some of the early scholars stated that Allah knows what is in the best 
interest of His slaves. Sometimes a believer will ask for something while Allah 
knows that what he asks for is not the best for him. Therefore, Allah does not 
answer that supplication but instead gives him something that is better than that 
in both this life and the Hereafter. The Prophet (peace be upon him) stated, 


2 
Sor - of ur ы” 


ot Se O pas Ò 


“There is no Muslim who supplicates Allah with a supplication that does not 
contain anything sinful or asks for the ties of kinship to be broken save that 
Allah gives him one of three things: either He will give him what he asks for 
soon, or He will delay it for him for the Hereafter or He will keep a similar evil 
away from him.” 

Furthermore, one should not be confused by the fact that many pious 
people might supplicate to Allah and their prayers are not answered. According 
to al-Shaukaani, this hadith is talking about the auliyaa of Allah and this is one 
the highest level one can achieve. There are many levels of piety and goodness. 
Those of lower levels may not be granted the same blessings as the auliyaa 
mentioned in this hadith.” 





! Recorded by Ahmad, Abu Yala, al-Haakim and others. According to al-Shaukaani (Qatr, p. 
441), its chain is good. Al-Haithami stated that the chain of Ahmad, Abu Yala and one chain of 
al-Bazzaar contains narrators of the two Sahihs of al-Bukhari and Muslim, save for Ali ibn Ali al- 
Rifaai who is, though, a trustworthy narrator. Al-Haakim called the hadith sahih and al-Dhahabi 
approved of his conclusion. See al-Banna, vol. 14, p. 266. 

2 Al-Shaukaani, Qatr, p. 482. 
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What is the Benefit of Asking Allah 


Al-Shaukaani poses the following question: What is the point of 
actually asking Allah for something or seeking refuge in Him when He already 
knows what is in the soul of the person and He can fulfill those needs without 
the person resorting to such asking, especially those who are His auliyaa and 
who have a special relationship with Him? Al-Shaukaani offers the following 
points in response to this question: 

First, when Allah gives after the person has asked, the person realizes 
that it is Allah who has responded to his supplication. This realization and lofty 
experience— that Allah has responded to his prayers— brings him a greater 
joy than the joy that came from what Allah gave him. This encourages him to 
do even more good deeds as he now realizes how Allah responds to him when 
he gets closer to Allah. 

Second, supplication is one of the greatest forms of worship, as was 
discussed earlier in this work. Hence, all the benefits of such prayers would be 
lost to the person if Allah would give him before he even supplicates to Allah. 

Third, the wali will be freeing himself from the arrogance of not 
praying to Allah. Allah has said in the Quran, 

yp Hee UBS ile Ho WS L i 
“Verily, those who scorn My worship will surely enter Hell in humiliation” 
(Ghaafir 60). According to the scholars of Quranic interpretation, “My 
worship” here is in reference to supplicating to Allah. 

Fourth, supplications are one of the “causes” that lead to certain effects 
in this world. If the person does not follow such a cause, he will not be granted 
the desired result.’ 


“And I do not hesitate to do anything as I hesitate to take the soul of the 
believer, for he hates death and I hate to harm him." 


Allah has decreed death for every individual. Allah says in the Quran, 


адай iais 4 "s 


“Every soul shall taste death” (ali- rur 185). Death is when the soul actually 
leaves the body. According to ibn Rajab, “This only occurs with greatly intense 
pain. It is the greatest pain that afflicts the slave in this world. This hadith 
demonstrates that a person may be one of Allah’s auliyaa yet, at the same time, 
he still hates and fears death. This hatred of death, in itself, does not remove 
him from being a wali. 


! Cf., al-Shaukaani, Qatr, pp. 480-481. 
2 Ibn Rajab, Jaami, vol. 2, p. 356. 
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Note that this is the real death of a human, where the soul is taken by 
the angels from the physical body ofthe person. This is not to be confused with 
the near-death experiences that many people talk about today. Such people who 
supposedly have “come back from the dead” were not dead at all. And, most 
likely, the visions that they saw in their “death” states— that of the white light 
at the end of a tunnel, the feeling of tranquillity— are nothing but tricks from 
Satan to convince the person that he is living a good life and that he has 
nothing to fear when death actually comes to him. 

Some members of the early generations of Muslims preferred to strive 
their best at the time of death. Umar ibn Abdul Aziz said, “I do not wish for the 
harshness of death to be made easy for me. It is the last act for the believer by 
which [sins] may be obliterated.” 

Others feared that final test and they prayed to Allah to make it easy 
for them. And if Allah wills for death to be easy for a slave, He makes it so. 

Al-Shaukaani points out that the hatred for death could be for a number 
of reasons and none of the reasons must necessarily be excluded from the 
implication of this hadith. One may hate death due to the hardships that usually 
precede death. One may also hate death because it implies parting from one's 
beloved, family, wealth and friends whom one loves for the sake of Allah.? 

The hatred for death alluded to in this hadith may also refer to the fear 
that every believer should have toward Allah. He should fear that he did not 
please Allah in this world and that Allah will hold him accountable for even 
the smallest sins that he committed in this world. He may fear because he is not 
satisfied with the deeds he performed or with the repentance he made from 
some deeds. These kinds of fear are in the heart of every believer. But when the 
actual time of death comes, the believer will be given the glad tidings of what 
is to come and his situation will change. He will then look forward to what is to 
come to him and his fear will be turned into tranquillity by the descending 
angels. 

In the two Sahihs, it is recorded that the Prophet (peace be upon him) 
said, 


Co di Cel odi eos d ogy LS ey уі Жі) 
sll a Cet al al Gao 24 

“When the believer reaches the time of death, he is given the glad tidings of 

pleasure and honor from Allah. Then there is nothing more beloved to him that 

what is in front of him. He loves [then] to meet Allah and Allah loves to meet 

him.” Muhammad ibn Kaab said, “The angel of death says to the one who is to 


| Ouoted in ibn Rajab, Jaami, vol. 2, p. 357. 
? Al-Shaukaani, Qatr, p. 518. 
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die, ‘Peace be upon you, O devoted slave of Allah. Allah sends you greetings 
of peace” ” Тһеп һе read the following verse of the Quran, 


A23 $5 
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“Those [believers] whom the angels cause to die. They say: Peace be unto you. 
Enter the Garden because of what you used to do” (al-Nahl 32).! 


What is the Meaning of Allah Hesitating? 


Hesitation, in general, implies that one is not sure about the deed that 
he is about to perform. This uncertainty gives rise to hesitance. Allah, though, 
has knowledge of all things and there seems to be no need for Allah ever to 
hesitate in any act that He does. Therefore, what is meant by Allah hesitating in 
this hadith? 

Once again, this question has been responded to in a number of ways. 
Ibn Hajr presents four explanations.’ This author knows of at least eight 
explanations. These include: 

(1) A person may be about to die due to an illness that he has. 
However, he supplicates to Allah and Allah removes that disease and hardship 
from him. This action is like a “hesitation” in that the deed was about to take 
place but then Allah decreed not to have that deed take place. However, when 
the person’s time is due, he will then pass away without any delay.’ 

(2) A second interpretation is that Allah is saying, “I never send My 
messenger over and over like I do when I send him to one of My believing 
servants.” Some say that the hesitation is on the part of the angel while Allah 
ascribes it to Himself. Some argue that the angel has mercy upon the slave and 
his attachment to this world. However, when he remembers Allah’s command, 
he fulfills the command. This hesitation out of mercy for the human is what is 
being referred to in this hadith. This interpretation, though, distorts the 
meaning of the words itself and implies a completely different meaning. 
Furthermore, there is no hesitation on the part of the angel because he does 
actually take the soul at its destined time." 


! Quoted in ibn Rajab, Jaami, vol. 2, p. 358. 
? [bn Hajr, Fath (al-Maktaba al-Tijaariyyah), vol. 13, pp. 148-149. 
? Al-Shaukaani's conclusions on this matter shall be stated shortly. However, he (Qatr, p. 489) 
states that the disease and the cure do not imply any kind of “hesitation” on the part of Allah. 
Hence, he rejects this interpretation outright. However, if one sees that the cure was due to the 
supplication of the person himself, this interpretation must be considered a part of what al- 
Shaukaani himself concludes. 
^ Cf, al-Shaukaani, Qatr, p. 490, p. 493 and p. 494. 
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(3) Since death comes with such harshness and since it is a must for 
every human, Allah hates to harm and hurt the believer and therefore He calls 
his act “hesitation” on His part with respect to the believers. 

(4) This hadith is addressed to humans and put in a fashion that they 
would understand. Ibn Hajr states, for example, when a father wants to hit his 
son to keep him from some wrongdoing, his compassion for his son makes him 
hesitate just a little. However, when he remembers the overall need of what he 
is going to do, he goes ahead and hits his child. Allah has expressed taking his 
wali's soul in this fashion so that its meaning could be clear to everyone: 
Although Allah does not wish to harm His wali, the overall good of taking His 
wali's soul must take precedence. Therefore, He causes His wali to die. 

(5) Ibn Hajr quotes al-Karamaani as stating that this hadith implies that 
Allah takes the soul of the wali slowly, softly and in stages, as opposed to how 
the soul of other humans are taken. This is what is meant by the “hesitation” on 
the part of Allah and the act is referred as “hesitation” in order to stress this 
aspect of it. 

(6) Ibn al-Salaah stated that the meaning is not that Allah hesitates at 
all. Instead, Allah takes the soul of the believer in a way that is similar to one 
who is hesitating when he is doing something that he dislikes. Because Allah 
loves the slave, He does not want to do anything to harm him but Allah knows 
that this matter must be fulfilled. However, this hadith makes it clear that Allah 
does not take the soul of a wali in order to disgrace the wali. Instead, He takes 
his soul in order to elevate the person and move him to a life which will be 
much greater and more pleasing to him. 

(7) Ibn Taimiya has offered the following explanation: When the 
servant becomes beloved to Allah, Allah fulfills his wants and needs, since he 
loves what Allah loves and hates what Allah hates. Therefore, Allah hates to 
harm this beloved of His. However, Allah has decreed that all souls must face 
death. This decree is also what Allah wants and it is something good. So Allah 
wants him to die, according to what He has decreed, yet He does not want to 
harm His servant through death. In one sense, then, death is desirable and, in 
another sense, it is undesirable. This is the reality of this “hesitation”. When 
something is wanted due to one reason and, at the same time, not wanted due to 
another, it is something about which one would hesitate.’ 

(8) Al-Shaukaani takes a very different approach in interpreting this 
portion of the hadith. He begins by stating some important premises. He says 
that the “hesitation” must be of some benefit to the wali. This is because the 


' Quoted in al-Bugha and Mistu, pp. 326-327. 

? Ibn Taimiya is quoted in Usaamah Hamzah’s footnotes to Ahmad ibn Taimiya, Al-Soofiyyah wa 
al-Fuqaraa (Cairo: Daar al-Fath, 1984), pp. 35-36. Hamzah stated that this quote came from ibn 
Taimiya’s work, al-Risaalah al-Muduniyyah. However, this author could not find it in the edition 
of that Risaalah available to him (which is different from the edition referred to by Hamzah). 
However, the author did find a very similar passage from ibn Taimiya in Muhammad Rashaad 
Saalim, ed., Jaami al-Rasaail l-ibn Taimiya (Cairo: Matbaah al-Madani, 1984), vol. 2, p. 107. 
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hadith is a type of encouragement for people to reach the status of being a wali 
of Allah. If the wali’s death is no different from any other servant, then there 
would be nothing special concerning the wali.’ 

He also states that all scholars recognize that nothing occurs but by the 
will of Allah. However, he argues, that they neglect the fact that Allah is able 
to do everything that He wills and there is nothing constraining Him. He may 
even change what He has decreed from one thing to another— although all of 
that was within His knowledge and His preordainment. He knew that certain 
causes would occur. This is why one’s supplications and prayers have some 
effect. Allah changes the decree because of one’s supplications. If there were 
no effect to prayers, and a person only received what is decreed, this would 
imply that Allah does not actually respond to the supplication. That conclusion 
contradicts what is stated in this hadith, “Were he to ask of Me, I would surely 
give it to him.” Indeed, there is a hadith of the Messenger of Allah (peace be 
upon him) that states, 


“Nothing repels P Decree — ala and nothing increases 
one's lifetime ехсері righteousness.”” The Messenger of Allah (peace be 
upon him) used to seek refuge in Allah from an evil decree. (Recorded by al- 
Bukhari.) 

Allah says in the Ouran, 


4041 ee eee ee Ma. cac 
sei Ai oisg сш sli Deu Lees 
* Allah blots out what He wills and confirms [what He wills]. And with Him is 
the preserved tablet” (al-Rad 39). This means that Allah erases or confirms 
whatever He wills of what has been decreed— although all of that is according 
to His pre-knowledge and what He has already recorded in the Preserved 
Tablet. Thus, Allah may confirm or change a person’s life-span, sustenance 
and so forth. Allah also says, 


ái de ius Scis a ӯ coral Za айа 9 Або АА ly 





| 
f 
| 
“And no aged man is granted a length of life, nor is a part cut off from his life, 
but it is in a Book. Surely, that is easy for Allah" (Faatir 11). This means there 


! Al-Shaukaani, Qatr, p. 495. 

? The last part of this hadith is also interpreted as meaning, *keeping good relations with 

relatives," instead of “righteousness”. Recorded by al-Tirmidhi. According to al-Albaani, it is | 
hasan. See al-Albaani, Saheeh al-Jaami, vol. 2, p. 1271. 
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can be a change in a person's life-span but that change has already been 
recorded i in the KATA иы Allah и says, 


Pa 
Є £, WA Ji za 


“He it is who created you from Ni and ihe has decreed a stated term. And 
there is with Him another determined term" (а/-Апаат 2). This means that a 
person has two life-spans and Allah decrees and fulfills whichever He wills.’ 

Then al-Shaukaani states that when “a person’s time comes,” there will 
be no advance or delay with respect to that time. However, before that time 
actually comes, it is permissible for Allah to delay or change that time due to a 
person’s prayer or righteous deeds. Similarly, He may advance that time due to 
some evil the person did, such as cutting off relations with relatives and so 
forth. The hadith that mention the fulfillment of a decree should be understood 
to imply that the person did not do anything special to delay that decree. The 
hadith that imply a change in a decree refer to cases where the person has done 
some act to change that decree. This is the only way to reconcile such 
apparently conflicting hadith. 

After these premises, al-Shaukaani returns to the hadith. He states that 
the “hesitation” is expressing Allah’s love for His servant doing some deed that 
will delay his death. Allah is giving him a chance to supplicate or do some 
other deed that will prolong his life. If the slave does not do any such act and 
his time comes, Allah will then take his soul without any delay. So the 
“hesitation” is Allah waiting for the person to do some deed that will be a 
cause for Allah changing the decree and prolonging his life. (However, Allah 
did know beforehand whether the person would do such an act or not.) Al- 
Shaukaani states that this interpretation does not imply anything unacceptable 
of Allah nor does it contradict any other text.” 

Although al-Shaukaani took some twenty pages to completely present 
his argument, for his argument to be truly convincing, he would need stronger 
evidence to tie it directly to what is stated in this hadith. 

In conclusion, it is difficult to determine what is meant by Allah’s 
hesitation in this hadith. It is clear that Allah “hesitates” but none of the 
explanations offered by the scholars seems convincing enough to consider it 
definitely the correct and proper interpretation. Allah knows best. 


! It should be noted that the interpretation that al-Shaukaani gives for this verse goes against what 
is commonly accepted as the correct interpretation. For example, it has been narrated from ibn 
Abbaas and numerous others that the second “determined term” is in relation to the resurrection 
or life in the Hereafter. Cf. ibn Katheer, Tafseer, vol. 2, p. 139. In al-Shaukaani’s own 
commentary on the Quran, he mentions the interpretation mentioned above in the text but he does 
not ascribe it to anyone. See Muhammad ibn Ali al-Shaukaani, Fath al-Qadeer (Cairo: Mustafa 
al-Baba al-Halabi, 1964), vol. 2, p. 99. 

? Al-Shaukaani, Qatr, pp. 496-516. 
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Other Points Related to This Hadith 


e Whoever opposes the Companions of the Prophet (peace be upon him) is 
actually opposing the auliyaa of Allah. This is a point that many heretical 
groups, including but not restricted to the Shiah, have neglected. It is clear 
from the Quran and hadith that the Companions were people of imaan and 
taqwa. If a person opposes them, then Allah is declaring war upon him.’ 

e Tt was stated earlier that it is not possible to identify one of Allah’s auliyaa 
with certainty. If that is the case, how is that one must avoid having mutual 
animosity toward them when a wali cannot truly be identified in the first 
place? The key here is that the animosity is based on the person's 
obedience to Allah and following the way of the Prophet (peace be upon 
him). Hence, the solution is that a Muslim should never oppose any other 
Muslim for something that he is doing in application of the Quran and 
sunnah. If he dislikes him for anything of that nature, then he is disliking 
him for his obedience to Allah and then the threat of this hadith may apply 
to him. 

e This hadith shows the great status of one of Allah's auliyaa. The wali 
moves from his own planning and management to the guidance of Allah, 
from his helping himself to Allah's help and from his ability to Allah's 
power and ability. 

e Ibn Taimiya wrote the following important points concerning Allah’s 
auliyaa, 


The auliyaa of Allah have no visible signs that distinguish 
them from others. It is not necessary that they wear a particular 
dress or shun some clothing that is permissible. They do not 
necessarily have to shave their heads, cut their hair short or 
clip it, as long as it is within the permissible limits. There is a 
saying that states that there are many pious men in plain 
clothing and many heretics in religious garb. The auliyaa of 
Allah may come from any sector of the ummah of Muhammad. 
What is reguired to be from them is that one stays away from 
every doctrine which is unjustified and eschew any practice 
which is immoral. They may be scholars of the Ouran, masters 
of knowledge, men of the sword and jihad, traders, craftsmen, 
industrialists, farmers and so forth. Allah has mentioned 
different groups of them in the verse, “Verily, your Lord 


! Al-Shaukaani (Qatr, p. 305) points out that the source of the enmity between the Shiah and the 
Companions is the fact the Companions preserved the sunnah of the Prophet (peace be upon 
him). The hadith of the Prophet (peace be upon him) provide some of the strongest arguments 
against the claims of the Shiah and other heretical groups. Therefore, if the credibility of the 
Companions can be put in doubt— as both the Shiah and the Orientalists have tried to do in 
vain— the entire structure of the sunnah can be destroyed and the door would be wide open for 
the heretical groups. 

? [bn Hajr, Fath (al-Maktaba al-Tijaariyyah), vol. 13, p. 149. 
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knows that you do stand [to pray at night] a little less than two- 
thirds of the night, or half the night, or a third of the night, and 
so do a party of those with you. And Allah measures the night 
and the day. He knows that you are unable to pray the whole 
night, so He has tumed to you [in mercy]. So, recite of the 
Quran as much as may be easy for you. He knows that there 
will be some among you sick, others traveling through the 
land, seeking Allah's bounty, and yet others fighting in Allah's 
cause. So recite as much of the Quran as may be easy [for 
you], and perform the salaat, give the zakat, and lend to Allah 
and goodly loan. And whatever good you send before you for 
yourselves, you will certainly find it with Allah, better and 
greater in reward. And seek forgiveness of Allah. Verily, Allah 
is oft-forgiving, most merciful” (al-Muzzammil 20). 


It is very important to realize that the obligatory deeds which are beloved 
to Allah are not only the outward deeds but they also include the deeds of 
the heart. The obligatory deeds of the heart are indeed of greatest 
importance and it is those deeds that a person might find the hardest to 
fulfill. Al-Shaukaani quotes an ex-Hindu who converted to Islam as saying, 
“One night, my soul told me to go and destroy the idol that I was 
worshipping and I was able to destroy it. However, I have spent about 
twenty years trying to destroy the idol that is inside of me and I have not 
been able to do it. My struggle against it has not helped me at all." Al- 
Shaukaani further adds that the most dangerous portions of a person's 
faults and sins are respect to internal matters. One may be stopped from 
doing the visible sins by cowardice, shyness or the authorities. However, 
there are no such restraints on the internal sins which no one of mankind 
witnesses. When a person purifies the internal aspects, then he is truly 
ready to join the ranks of the foremost auliyaa of Allah.? 

If there is some kind of conflict between performing an obligatory act and a 
recommended act— wherein they cannot both cannot be performed— the 
obligatory act takes precedence over the recommended act. 

It has been said, “Whoever occupies himself with the obligatory deeds 
instead of the voluntary deeds is excused. And whoever occupies himself 
with the voluntary deeds instead of the obligatory deeds is deceived.” In 
fact, it is one of the goals and deceptions of Satan that he gets the person 
occupied with some specific deeds while other deeds are much more 
important or much more virtuous. Unfortunately, many people do not 
realize that this is one of the traps of Satan. Such people have no idea, 


! [bn Taimiya, Majmoo, vol. 10, p. 194. 
2 Al-Shaukaani, Qarr, p. 454. 


3 Cf., Abdul Rahmaan al-Saadi, Buhjat Quloob al-Abraar wa Qurrat Uyoon al-Akhyaar fi Sharh 


Jawaami al-Akhbaar (Riyadh: Maktabah al-Maarif, 1984), p. 104. 
* Quoted in Fareed, al-Tazkiyah, p. 23. 
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when they fall into it, that they are being tricked by Satan. They may think 
that since they are doing good deeds, there is no way that they are falling 
for one of the traps of Satan. 

Al-Shaukaani notes that there is nothing in this hadith that indicates that a 
person must continually perform voluntary deeds in order to get closer to 
Allah. Instead, he may perform them from time to time. Whenever he 
performs them, he is getting closer to Allah, even if he does not perform 
them on a continual basis. However, the more he performs them and the 
more continual he is, the closer he continues to get to Allah. ' 

Ibn Rajab points out that one of the greatest deeds by which one comes 
closer to Allah is the recitation and study of the Quran. Khabaab ibn al- 
Arat said, “Get as close to Allah as you can. And realize that you do not get 
closer to Him by anything that is more beloved to Him than His own 
speech." In general, the one who loves another loves to hear the other's 
speech. Uthmaan ibn Affaan said, "If your hearts become pure, you will 
never have enough of the words of your Lord." Ibn Masood said, 
“Whoever loves the Quran loves Allah and His messenger.” 

Al-Bukhari recorded this hadith in the “Book of Rigaaq (those hadith 
which make the heart tender by affecting the emotions and feelings),” 
“Chapter on Humility”. He put it there because getting close to Allah by 
voluntary deeds is only done by those people who are completely humble 
and submissive to Allah. Similarly, having love for the beloved servants of 
Allah (His auliyaa) only comes about through humility and humbleness. 
Furthermore, some of Allah’s auliyaa are the poorest and most humble 
people of this world. One must love them and be kind to them and accept 
them as one’s brothers. This can only be accomplished by those who are 
humble and free of pride? Therefore, this hadith demonstrates the 
importance of having humility and humbleness. The Messenger of Allah 
(peace be upon him) stated, 


Jol le Del aa VY Аы ОД ADI o) 

“Allah has revealed to me that you must be humble, so that no one boasts 
over another.” (Recorded by Muslim.) 

No matter what noble status a believer reaches, he will always be in need 
of Allah and in need of worshipping Him. As is shown in this hadith, he 
will still have to ask of Allah and he will still need to seek refuge in Allah. 
This was the way of the prophets and messengers. They always had hope in 
Allah. Yet, they also had a fear of Allah, even though they were from 


! Al-Shaukaani, Qarr, p. 421. 
? Ibn Rajab, Jaami, vol. 2, pp. 342-343, 
3 Cf., ibn Hajr, Fath (al-Maktaba al-Tijaariyyah), vol. 13, p. 150. 
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Allah's most exclusive auliyaa. The Prophet (peace be upon him) himself 
said, 


ai Т ТӨСТІ 

“By Allah, although I am the Messenger of Allah, I do not know what He 
will do with me." (Recorded by al-Bukhari.) If anyone believes that he has 
reached a level wherein he is no longer in need of Allah, beseeching Him 
and worshipping Him, he has become deluded. He will then be one of the 
enemies of Allah instead of one of His auliyaa. Indeed, as a person comes 
closer and closer to Allah, His reliance upon Allah, his understanding of 
his need for Allah and his worship of Him becomes even greater. Those are 
some of the signs that he is getting closer to Allah and is truly one of His 
auliyaa.! 

Everyone should realize that every act of disobedience is a type of fighting 
or war against Allah. Al-Hasan al-Basri once said, *O children of Adam, 
do you have the ability to fight against Allah. Whoever disobeys Allah is 
fighting against Him. But the greater the sin, the greater is the battle 
against Allah.” Allah describes the people who devour interest as fighting 
Allah and His messenger because of their great crimes and their great 
injustice to the slaves of Allah. Therefore, the people who commit these 
crimes are also opposing the servants of Allah and Allah has given support 
and love to His devoted servants. This hadith clearly states an important 
point that is misunderstood by many Muslims—- as well as non-Muslims. 
There are many people who claim, perhaps sincerely, to love Allah or God 
and be devoted to Him but at the same time they commit acts that are 
clearly sins or, in other words, deeds that Allah hates (such as not 
performing the obligatory prayers, not fasting the month of Ramadhaan, 
not avoiding the taking of interest, not avoiding adultery and so on). This 
hadith shows that, if such people are sincere in their claims, they have no 
understanding of God. Their religion or thinking is not based on the clear 
teachings of the His revelations but is simply based on ignorance or their 
own desires.’ By their performing of these deeds— and their lack of any 


! Cf, al-Shaukaani, Qatr, pp. 485-6. 
2 Ouoted in al-Haitami, Fath, p. 270. 


? This is clearly the case with respect to Christians, many of whom claim that they believe in God 
and love Him yet they continue to perform the deeds that God clearly abhors and opposes. An 
example of this type of behavior, so common in the United States, is the homosexuals who try to 
defend their practice by saying that they believe in Jesus and that "Jesus did not come to 
condemn their sexuality." Similarly, many of the people who have been influenced by Sufis also 
have a tendency to behave in this manner— believing that the faith in the heart is sufficient and 
need not be followed by deeds. But this belie£— which the unbelievers (including the Orientalists 
and missionaries) have always attempted to enter into Islam— is clearly inconsistent with the 
teachings of Islam. In Islam, as is clear in the Quran and sunnah, the real faith, besides being firm 
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conscience or ill feeling from performing these deeds— they are testifying 
against themselves. They are showing that their claim to love Allah is a lie 
because by their deeds they are proving that they are not working for the 
sake of Allah but they are fighting against Allah by committing sins; 
consequently, Allah also is fighting or opposing them. 


Summary of the Hadith 


To oppose one of Allah's devotees is equivalent to opposing or fighting 
Allah. 

This hadith demonstrates the “power” of the beloved slaves of Allah. Such 
slaves are never left on their own but instead they have the full support and 
aid of Allah, the All-Powerful. 

There is nothing equal to the obligatory deeds. 

Obligatory acts are the most beloved to Allah and one should perform them 
first and then move on to the voluntary deeds, and not vice-versa. 

The one who performs the obligatory and voluntary deeds moves closest to 
Allah. 

Allah blesses His beloved servants with special guidance and mercy as 
well as answering their prayers. 

Whatever “level” a slave reaches, he must always keep his relationship 
with Allah in complete submission. When he is in need, he must turn to 
Allah. When he seeks refuge, he must seek refuge in Allah. Due to his 
close relationship with Allah, Allah will respond quickly to him under 
those circumstances. 


in the heart, is demonstrated by the proper deeds or, in other words, the implementation of the 
guidance of the Quran and sunnah. 
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Hadith #39 
“Allah Has Pardoned...” 


^ р Ў Е 272307 

мше М дуу йе М >) tt oil OF 

оса ЫНА» Sg i Of JÉ у ДУ 
дё Ka ey 


0) А0 СУ 1g Ge 5 


On the б» of ibn Abbaas (may Allah be pleased with 
both of them): The Messenger of Allah (may Allah's 
blessing and peace be upon him) said, “On my behalf, 
Allah has pardoned for my Nation [what is done] 
mistakenly, out of forgetfulness or under duress." 

A hasan hadith recorded by ibn Maajah, al-Baihaqi and 


eee 7 


others. 
Selected Vocabulary 
3353  - "to pardon, overlook, pass over something without any punishment or 
reckoning” 
sl - “for me, on my behalf” 


last! - “mistake” 
Quad! — - “forgetfulness” 
| à 14 - "coercion, duress, being forced to do something one does not like" 


Takhreef 


This is a well-known hadith quoted in a number of books related to 
Islamic legal theory. In those texts, this hadith is quoted with a number of 
different wordings. Therefore, the goal of this section of takhreej will be 


' In reading the commentaries to this hadith, one may conclude that “unintentional” would be the 
correct translation of the word here. However, it seems that the word “mistake” or “mistakenly” 
is better since the term also implies an act that was done on purpose but it contained some aspect 
of a mistake. For example, if a person kills another person in the heat of battle, thinking that the 
other person was a non-Muslim while it turned out that he was a Muslim, his act of killing was 
completely intentional but he was mistaken with respect to who he thought the other person was. 
Those readers not interested in the details of the takhreej may skip ahead to the subsection 
entitled, “Conclusions about the Grading and Wording of the Hadith.” 
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twofold. One goal is to determine the authenticity of the hadith. The second 
goal will be to determine the exact or correct wording of the hadith. The hadith 
will be discussed according to its different narrations. 

(1) This hadith is recorded with the following wording, 


SES odi. Ga its ue 

*Forgiven, for my sake, for my Nation is [what is done] by mistake, out of 
forgetfulness or out of coercion." With this wording, it seems that it was only 
recorded by ibn Adi in al-Kaamil fi Dhuafaa al-Rijaal. The chain is the 
following: 

Ibn Adi — Khaalid ibn al-Nadhr and Muhammad ibn Yoosuf al-Asfari > 
Muhammad ibn Musa al-Harashi — Abdul Raheem ibn Zaid al-Ammi — Zaid 
[the father of Abdul Raheem] — Saeed ibn Jubair —> ibn Abbaas — the 
Prophet (peace be upon him) 

This chain, however, is completely unacceptable. Ibn Adi called this 
hadith a rejected hadith. About Abdul Raheem ibn Zaid, al-Bukhari stated that 
he was abandoned as a narrator. Abu Dawood and Abu Zarah called him weak. 
Al-Nasaai stated that he is abandoned (matrook) as a narrator. It is reported 
from Yahya ibn Maeen that he called him an evil liar.’ Furthermore, his father, 
Zaid ibn al-Hawari was also a weak narrator, although it seems that his quality 
was better than that of his son. 

In conclusion, this chain and wording is unacceptable. It can neither be 
supported by other chains nor can it be used to support other chains. 

(2) A second wording for this hadith is, 


Bie жа ы e Eo. fon M Белі 0 Се oc ue Ae ri 
E oya S УІ, ОШ, ҚАМ GW GYI oia ie ШІ Ai) 


“Allah has raised^ from this Nation three things: mistake, forgetfulness and a 
matter that is forced upon them." With this wording, it is recorded by ibn Adi 
in al-Kaamil and by Abu al-Shaikh in Tabaqaat al-Muhaditheen bi-Isbahaan.? 
Ibn Adi's chain for this hadith is the following’: 

Ibn Adi — Hudhaifah ibn al-Hasan > Abu Umayyah Muhammad ibn 
Ibraheem — Jafar ibn Jasr ibn Farqad — Jasr ibn Farqad — al-Hasan > Abu 
Bakrah — The Prophet (peace be upon him) 





! ibn Adi, vol. 5, pp. 1920-1921. 

? See ibn Adi, vol. 5, p. 1920; Ahmad ibn Hajr, Tahdheeb al-Tahdheeb (Beirut: Muassasah al- 
Risaalah, 1996), vol. 2, pp. 569-570. 

5 Cf. ibn Hajr, Tahdheeb (Muassasah), vol. |, pp. 663-664. 

1 Meaning, “removed”. 

? The work by Abu al-Shaikh is not available to this author. However, according to ibn 
Muhammad (p. 219), the chain of narrators used by Abu al-Shaikh is the same as that used by ibn 
Adi and discussed above. 

$ |bn Adi, vol. 2, p. 573. 
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Like the previous narration, there are two problems with this chain: 
Jafar ibn Jasr ibn Fargad and his father Jasr ibn Fargad. Ibn Adi records this 
hadith as one of Jafar's rejected reports and he said that the possible source is 
his father Jasr. Al-Uqaily said about Jafar that his memory was very poor and 
he would narrate rejected reports. Al-Dhahabi described his hadith as rejected.' 

Jasr has also been heavily criticized. Al-Bukhari, al-Nasaai and al- 
Daaraqutni all mentioned him in their short collections of weak narrators. Al- 
Nasaai said his hadith should not be recorded while al-Daaraqutni described 
him as a rejected narrator. Yahya ibn Maeen stated, “He is [equal to] nothing,” 
implying that he is a weak narrator. Al-Dhahabi and ibn Hajr have also 
declared him to be weak.’ 

The conclusion is that this narration and wording is rejected. It is 
neither to be used as supporting evidence or to be supported. 

(3) A third narration of this hadith is the following: 


ove 5 „ж zm E Pd £u E ad A its 

АРА ААА ОСА ЫН ДА e dil aao 
“Allah has removed for my Nation (what is done) by mistake, out of 
forgetfulness and under coercion.” This is the wording of the hadith that is 
most often found in the books on Islamic legal theory. 

With this wording, this hadith is recorded by ibn Maajah’, Abu Nuaim 
in Hilyat and al-Baihaqi in al-Sunan al-K ubra.’ This wording has what looks 
like three different chains but, in reality, that may not be the case. Figure 39.1 
gives the details of these chains. 

These chains all revolve around both al-Waleed ibn Muslim and 
Muhammad ibn Musaffa. (They are highlighted in the figure.) This means that 
these two or one of them related this same hadith in three different ways. There 
are some scholars of hadith, like al-Zuhri, who were well-known for collecting 
many different chains for the same hadith. It would not be strange for al-Zuhri 
to narrate the same hadith in many different ways or with many different 
chains. However, if a narrator is not of that caliber, when he narrates the same 


! For more about Jafar ibn Jasr, see ibn Adi, vol. 2, p. 573; al-Dhahabi, Meezaan, vol. 1 pp. 403- 
4; al-Dhahabi, Al-Mughni fi al-Dhuafaa, vol. 1, p. 132; ibn Hajr, Lisaan al-Meezaan, vol. 2, pp. 
140-141. 

? For more about Jasr, see Muhammad ibn Hibbaan, Kitaab al-Majrooheen, pp. 217-218; al- 
Dhahabi, Meezan, vol. 1, pp. 398-399; ibn Hajr, Lisaan, vol. 2, pp. 132-133; Abdul Azeez al- 
Seerwaan, Al-Majmoo fi al-Dhuafaa wa al-Matrukeen (Beirut: Daar al-Qalam, 1985), p. 75, 295 
and 418. 

3 Al-Nawawi was not being very precise when he stated, after recording the hadith, “Recorded by 
ibn Maajah, al-Baihaqi and others.” Ibn Maajah has recorded this hadith twice. One is through 
ibn Abbaas and it is not the wording that al-Nawawi presented. The second is the wording that al- 
Nawawirecorded but it is not through ibn Abbaas. 

^ See, respectively, Muhammad ibn Maajah, Sunan (no publication information given, 1984), 
vol. 1, p. 378; Abu Nuaim al-Isbahaani, Hilyat, vol. 6, p. 352; al-Baihagi, vol. 7, p. 357. 
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hadith in different manners, it is a sign that he did not record it or memorize it 
properly. In other words, it is a sign that he is confused concerning the matter. 

Al-Waleed ibn Muslim is a very famous, trustworthy narrator. He was 
known for being especially knowledgeable concerning the hadith of al-Auzaai. 
Ahmad ibn Hanbal did, though, say about him that he made a lot of mistakes. 
Furthermore, al-Haitham ibn Khaarijah told him that he ruined the hadith of al- 
Auzaai. This was because al-Waleed used to perform an act known as tadlees 
al-taswiyyah. This is where he would drop a weak narrator from further up the 
chain and replace that weak narrator's name with the term an (a vague term 
meaning “on the authority of"). When he heard hadith from al-Auzaai on the 
authority of weak narrators, he would drop the weak narrators name from the 
chain and that would make the hadith look better.! 

The source of the problem in these narrations is probably Muhammad 
ibn Musaffa. Ibn Hibbaan wrote about this narrator, 


He was one of the people with a poor memory, to the point that 
he would exchange the chains of the hadith and narrate mursal 
reports completely back to the Prophet (peace be upon him). It 
is not allowed to use him as evidence when he is solitary in 
what he reports. When he is in agreement with the trustworthy 
narrators, he may be used as evidence. When he is not in 
disagreement with the trustworthy narrators, I see no harm in 
considering him as possible corroborating evidence.” 


From his entry in Tahdheeb al-Kamaal, there seems to be wide agreement that 
he was a narrator who, although honest, committed a large number of 
mistakes. 


! For more about al-Waleed ibn Muslim, see his entry in al-Mizi, vol. 31, pp. 86-99. 
? [bn Hibbaan, al-Majrooheen, vol. 2, p. 293. 
? See al-Mizi, vol. 26, pp. 465-469. 
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Figure 39.1. Chains for the Hadith, “Allah has removed from My 


Nation...” 


In addition to the confused way that either al-Waleed or ibn Musaffa 
narrated it, each one of these chains has some other problems. In the first chain, 
the link is broken between Ataa and ibn Abbaas. The second chain goes 
through Imam Malik. There seems to be agreement that this is definitely not 
one of Imam Malik's hadith.' After recording the hadith, Abu Nuaim wrote, “It 
is strange as a hadith of Malik. Only ibn al-Musaffa on the authority of al- 


! See ibn Rajab, Jaami, vol. 2, p. 363. 
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Waleed narrates it in that fashion."! As has been noted, they also narrate it 
in other ways and this narration through Malik is considered one of their 
mistakes. The third chain goes through Abdullah ibn Laheeah, who was a weak 
narrator.’ In addition, he committed tadlees and this narration from him is in a 
vague form (using the word an, “on the authority of’). 

Ibn Abu Haatim asked his father, Abu Haatim al-Raazi, about the three 
chains depicted in Figure 39.1. Ibn Abu Haatim wrote, 


My father said, “Those hadith are rejected," as if they were 
fabricated. And my father said, “Al-Auzaai did not hear that 
hadith from Ataa. Instead, he heard it from a man whom he did 
not name. It was possibly either Abdullah ibn Aamir or 
Ismaaeel ibn Muslim. That hadith is not authentic and its chain 
is not confirmed.’ 


The conclusion concerning this third wording is that it is not supported 
by any strong chains. However, there are other chains that have a very close 
meaning to it. The problem is with the word e; or "removed". This does not 
seem to be the correct word in this particular hadith. 

(4) A fourth wording for this hadith is the following, 


a 
2 


ot^ 5 925 Zl". qe Ж BA 2-73 
ale lya S leg oc JI 221 uen oe oes dil oj 


“Allah has pardoned for my Nation [what is done] by mistake, out of 
forgetfulness or under duress. With this wording, this hadith has been 
narrated through numerous chains and recorded by al-Tabaraani in al-Kabeer 
and al-Sagheer, al-Uqaili, al-Haakim, ibn Hibbaan, al-Daaraqutni and ibn Adi. 


! Abu Nuaim, vol. 6, p. 352: 
? There is some dispute about exactly how weak a narrator ibn Laheeah was. Some say that he 
only became a weak narrator after a fire destroyed his books and he was forced to narrate from 
his memory. Others say that even before that fire, his narrations were weak. One of the best 
discussions of ibn Laheeah may be found in Ahmad Abdul-Kareem's footnotes to Muhammad 
ibn Sayyid al-Naas, Al-Nafih al-Shadhi fi Sharh Jaami al-Tirmidhi (Riyadh: Daar al-Aasimah, 
1409 A.H.), vol. 2, pp. 854-863. 
? Abdul-Rahmaan ibn Abu Haatim al-Raazi, /lal al-Hadeeth (Makkah: Daar al-Baaz, 1985), vol. 
l, p. 431. Ahmad ibn Hanbal's son asked Ahmad about this hadith and he said this father 
strongly rejected it. Then he said, “It is only narrated [meaning, Allah knows best, with a good 
chain] from al-Hasan from the Prophet (peace be upon him).” See Ahmad ibn Hanbal, Kitaab al- 
Ilal wa Marifah al-Rijaal (Beirut: al-Maktab al-Islaami, 1988), vol. 1, pp. 561-562. 
“It is this wording that one finds in many of the books on Islamic legal theory. After stating that 
wording, the legal theorists then discuss what is meant by the hadith since acts of forgetfulness, 
mistake and coercion still exist in the Nation of the Prophet Muhammad (peace be upon him). 
5 There are some very slight differences in the way this hadith is narrated. However, they do not 
affect the meaning at all. Some are as shown in the text above. Others begin with, 5 or “Allah 
pardons,” without the emphasizing word inna. Others state, Ù 2а! уе 5 slai àl ol (“Allah has 
pardoned my Nation with respect to three...”). 

See, respectively, Sulaimaan al-Tabaraani, Al-Mujam al-Kabeer (Cairo: Maktabah ibn 
Taimiyah, n.d.), vol. 2, p. 97 and vol. 11, pp. 133-134; Amreer, Al-Raudh, vol. 2, p. 52; 
Muhammad al-Uqaili, Kitaab al-Dhuafaa al-Kabeer (Beirut: Daar al-Kutub al-llmiyyah, 1984), 
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It has been narrated from the Companions ibn Abbaas, ibn Umar, Thaubaan 
and Abu al-Dardaa. It has also been narrated in mursal form' from al-Hasan 
al-Basri, as recorded by Abdul Razzaag, ibn Abu Shaibah, Saeed ibn Mansoor 
and ibn al-Jauzi.? Ibn Abu Shaiba also records another mursal report from Ata.” 
Figure 39.2 shows the different chains coming from the Companions other than 
ibn Abbaas. Figure 39.3 shows the different chains coming from ibn Abbaas. 


vol. 4, p. 145; al-Haakim, , vol. 2, p. 198; ibn Hibbaan in al-Faaris, vol. 16, p. 202; Ali al- 
Daaraqutni, Sunan al-Daaraqutni (Beirut: Aalim al-Kitaab, 1983), vol. 4, pp. 170-171; ibn Adi, 
vol. 3, p. 1172. Ibn Muhammad (p. 216) notes that it is also narrated with the same chains by al- 
Saidaawi in Mujam al-Shuyookh, ibn Hazm in al-Ihkaam and ibn al-Mundhir in ai-/qnaa. He (p. 
217) also mentions another chain recorded by al-Tabaraani in Musnad al-Shaamiyeen but that 
chain contains a liar in it and it has been ignored for the purposes here. 

' Mursal here means that it is a report from a Follower on the authority of the Prophet (peace be 
upon him) without any mention of the name of the Companion who originally narrated that 
hadith. 

? See, respectively, Abdul Razzaaq ibn Hammaam al-Sanaani, al-Musannaf (Beirut: al-Maktab 
al-Islaami, 1983), vol. 6, pp. 409-410; Ibn Abu Shaiba, Al-Musannaf, vol. 4, p. 59; Saeed ibn 
Mansoor, Sunan Saeed ibn Mansoor (Beirut: Daar al-Kutub al-Ilmiyyah, 1985), vol. 1, p. 287; 
Abdul Rahmaan ibn al-Jauzi, Al-Tahgeeq fi Ahaadeeth al-Khilaaf (Beirut: Daar al-Kutub al- 
Ilmiyyah, 1994), vol. 2, p. 293. Some of the narrations mention the word Jst while others state, 
Че, Тһе meaning of both is virtually the same. It should also be noted that in al-Musannaf, the 
chain is stated as, *Hishaam on the authority of Hasaan on the authority of Hasan." However, that 
is probably just a typographical error as the correct chain is, *Hishaam son of Hasaan on the 
authority of Hasan." Allah knows best. 

? [bn Abu Shaibah, vol. 4, p. 153. 
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Figure 39.3 Chains for the Hadith, “Allah has pardoned for my 
Nation...” from ibn Abbaas 


The Chain from Thaubaan: The problem with this chain is Yazeed 
ibn Rabeeah. He is a completely rejected narrator according to al-Nasaai. Al- 
Jauzijaani said that he feared that his hadith were fabrications. ' 


The Chain from ibn Umar: This chain was discussed earlier. There is 
widespread agreement that this hadith is not one of the hadith of Imam Malik. 


' See ibn Muhammad, p. 217. 
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The mistake probably originated with ibn Musaffa who was known for 
confusing chains of hadith. 


The Chain from Abu al-Dardaa: This chain goes through Abu Bakr 
al-Hudhali. When Shubah was asked about al-Hudhali, he said, “Leave me so I 
do not vomit.” There is widespread agreement that he is a rejected, completely 
unacceptable narrator.' 

This chain also goes through Shahr ibn Haushab. In al-Taqreeb, Ibn 
Hajr stated that he is honest but he has lots of mursal (reports with broken 
chains) and lots of errors. Maroof and al-Arnaoot point out that this is probably 
not the correct description of Shahr. Instead, he should be considered weak but 
his narrations can be used as supporting evidence. This is more consistent with 
what the early scholars, such as Yahya ibn Saeed, Shubah, Abu Haatim, said 
about Shahr ibn Haushab.” 

The above three narrations of this hadith must be considered 
unacceptable. They can neither be used as corroborating evidence nor can they 
corroborate other reports. 


The Chain from al-Hasan al-Basri: Al-Hasan was a very famous 
Follower and not a Companion of the Prophet (peace be upon him). Hence, the 
chain between al-Hasan and the Prophet (peace be upon him) is broken. 
Therefore, this is one of al-Hasan's mursal reports, since he did not mention 
the name of the Companion who originally narrated this hadith. 

There is a difference of opinion concerning the quality of al-Hasan's 
mursal reports. A mursal hadith is a type of weak hadith. However, some 
narrators’ mursal reports are considered of better quality than others because 
when those mursal reports were studied in detail, they were found, for the most 
part, to have known and accepted sources. In his dissertation, al-Auni discusses 
al-Hasan's mursal reports in great detail and concludes that they are of a good 
quality. This means that they may be used for supporting evidence and they 
may be supported by other reports. 

The one who narrated this hadith on the authority of al-Hasan was 
Hishaam ibn Hasaan. Although Hishaam was a trustworthy narrator, there is 
some question about his narrations on the authority of al-Hasan al-Basri. Some 
claimed that his narrations from al-Hasan were actually from what he found in 
Haushab's book. This is based on a couple of reports where the people said that 
they never saw Hishaam in the company of al-Hasan. At the same time, ibn 
Uyainah said that Hishaam was the most knowledgeable of the people in the 


! See his entry in ibn Hajr, Tahdheeb, vol. 4, p. 498. 

? Bashaar Maroof and Shuaib al-Amaoot, Tahreer Taqreeb al-Tahdheeb (Beirut: Muassasah al- 
Risaalah, 1997), vol. 2, p. 122. 

? Al-Shareef al-Aooni, al-Mursal al-Khafi wa Alaaqatuhu bi-I-Tadlees: Diraasah Nadhiriyyah 
wa Tabeeqiyyah ala Marwiyyaat al-Hasan al-Basri (Al-Thuqbah, Saudi Arabia: Daar al-Hijrah, 
1997), vol. 1, pp. 299-454. 
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hadith of al-Hasan.' It has also been reported that Hishaam was al-Hasan's 
neighbor for ten years. Al-Auni, who also discussed this issue in detail, noted 
that Hishaam lived a long life and those who did not see him in al-Hasan's 
company were present at times other than when Hishaam studied with al- 
Hasan. Al-Auni concludes, as did numerous scholars before him, that 
Hishaam's narrations from al-Hasan are sound and correct.’ 

The conclusion about this chain, therefore, is that it is a good mursal 
report. This means that, by itself, it is still considered weak. However, it is 
acceptable as supporting evidence and it may also be strengthened due to 
corroborating evidence. 


The Chains from Ataa: The link between Ataa and the Prophet (peace 
be upon him) is obviously broken, since Ataa was not a Companion. Hence, it 
is also a mursal report. 

Ataa was Ataa ibn Abu Ribaah, a well-known and trustworthy 
narrator.° The first chain from Ataa is from ibn Juraij. Ibn Juraij is Abdul 
Maalik ibn Abdul Azeez ibn Juraij. He was considered one of the most 
knowledgeable in the hadith of Ataa because he stayed with Ataa for seventeen 
years. The problem with ibn Juraij is that he has been accused of committing 
tadlees; in fact, he has been accused of committing a terrible form of tadlees 
wherein he only drops the narrator's name if he is a weak narrator. However, 
ibn Juraij himself said regarding his narrations from Ataa, "If I said, ‘Ataa 
said,’ it means I heard it directly from him even I did not say, ‘I heard.’” This 
narration in question is one where he simply said, “Ataa said.” Yahya ibn 
Sulaim, the next in the chain, was an honest person, whose hadith are good 
except when he narrates from Ubaidullah ibn Umar.’ 

The conclusion concerning this chain is that it is also a good mursal 
report. Again, this means that it may be used as supporting evidence for other 
reports. 

The second chain from Ataa goes through Muhammad ibn Musaffa 
from al-Waleed ibn Muslim once again. At least in this case, however, they are 
supported in both the wording as well as the source of the hadith. Ibn Hibbaan 
would accept ibn Musaffa in this case. Hence, it could be a case where they did 
not make a mistake while other narrations from ibn Musaffa are his mistakes. 


1 Such reports may be found in ibn Hajr, Tahdheeb, vol. 4, pp. 268-269. 
? See al-Auni, vol. 2, pp. 555-561. 

? See ibn Hajr, Tahdheeb, vol. 3, pp. 101-103. 

* C£, al-Dumaini, pp. 383-386. 

> See Maroof and al-Arnaoot, vol. 4, pp. 86-87. 
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The Chains from ibn Abbaas: The chains of ibn Hibbaan, al- 
Tabaraani and al-Daraqutni are excellent chains. Al-Arnaoot said of ibn 
Hibbaan's chain, 


Its chain is sahih according to al-Bukhari's standard. Its 
narrators are trustworthy and from the narrators of the two 
Sahihs [of al-Bukhari and Muslim], with the exception of Bishr 
ibn Bikr who is only found in al-Bukhari.” 


But this is, in essence, the same chain criticized by Abu Haatim, who 
claimed that al-Auzaai did not hear this hadith from Ataa. Al-Albaani has 
responded to this criticism by saying, 


I am not of the same opinion as Abu Haatim, may Allah һауе 
mercy on him. Certainly, it is not allowed to declare a hadith of 
a trustworthy narrator weak, especially if he was a noble Imam 
such as al-Auzaai, solely on the basis of a claim that he did not 
hear the hadith directly. Therefore, we are following the basic 
principle that a trustworthy narrator's narration is considered 
authentic until it is made clear that there is some break in the 
chain. 


This same hadith was also narrated from Bishr by Bahr on the 
authority of al-Auzaai, as recorded by al-Haakim. It is also an authentic chain 
as Bishr is a trustworthy narrator. 

Al-Haakim has another recording of this hadith but it is from al-Rabee 
on the authority of Ayyoob, instead of Bishr. This particular chain is not very 
strong due to the presence of Ayyoob. Ibn Hajr called Ayyoob, “Honest, 
mistake-prone.” Maroof and al-Arnaoot say that it would be better simply to 
term him a weak narrator. He was considered weak by Ahmad ibn Hanbal, Abu 
Dawood and many others.* 

The other chain in the figure contains Saeed al-Alaaf and Muslim ibn 
Khaalid al-Zanji. Saeed seems to be an unknown narrator.” 

As for Muslim ibn Khaalid, Ibn Hajr described him as, “honest, jurist, 
lots of errors”. Maroof and al-Amaoot state that he should be considered weak 
but his narrations can be taken into consideration. Actually, there are a lot of 
different opinions concerning him. Al-Bukhari abandoned him completely 
while others considered him acceptable. In this particular case, his narration is 


' The five from whom al-Daraqutni recorded this hadith are: Muhammad ibn Saaid, Abu Bakr al- 
Naisaboori, Musa ibn Jafar ibn Qareen, Ahmad ibn Ibraaheem ibn Habeeb al-Zaraad and 
Abdullah ibn Ahmad ibn Ishaaq al-Misri. 

2 Amaoot’s footnotes to al-Faarisi, vol. 16, p. 202. 

3 Al-Albaani, /rwaa, vol. 1, р124. 

^ Maroof and Shuaib al-Arnaoot, vol. 1, p. 160-1. 

5 See Hamdi al-Salafi, footnotes to al-Tabaraani, Mujam al-K abeer, vol. 1, p. 133. 
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supported by others and, if it were not for Saeed being unknown, it would be 
considered acceptable.! 
(5) A fifth wording for this hadith is: 


Де ча Жы OI, Gi se Lys au oj 
“Allah has pardoned, on my behalf, for my Nation [what is done] by mistake, 
out of forgetfulness or under duress." In this manner, the hadith was recorded 
by ibn Maajah, al-Baihaqi and al-Tahaawi. The chains for those reports are 
seen in Figure 39.4. 

The difference between this narration and the previous narration is that 
this narration makes it explicit that forgiveness is on behalf of the Prophet 
(peace be upon him). 

The first chain of this hadith is very similar to a chain discussed earlier 
that went back to the Companion Abu al-Dardaa instead of Abu Dharr. The 
chain goes through Shahr ibn Haushab, Abu Bakr al-Hudhali and Ayyoob ibn 
Suwaid. They are all weak narrators, as discussed earlier. 

The first chain of this narration has three problems with it, and, hence, 
cannot be considered an acceptable narration. Especially with the presence of 
Abu Bakr, it cannot even be used as supporting evidence. 

The second chain is interesting because it is the same chain discussed 
earlier, wherein it was concluded that it is a strong chain. In this case, though, 
al-Haakim records it through Abu al-Abbaas on the authority of al-Rabee ibn 
Sulaimaan on the authority of Bishr ibn Bakr. However, as was noted earlier, 
al-Haakim also recorded it through the same Abu al-Abbaas from the same al- 
Rabee but on the authority of Ayyoob ibn Suwaid. There is no question that 
Abu al-Abbaas was a trustworthy narrator.” In this narration, he narrates the 
hadith from al-Rabee with the word, .J (“for my sake”), and in doing so he has 
contradicted at least seven others who narrated this hadith from al-Rabee. In 
the other narration, without the word J in it, Abu al-Abbaas narrated it from al- 
Rabee from Ayyoob, thereby contradicting at least eight others who narrated 
this hadith from al-Rabee. 


l Cf., Ibn Hajr, Tahdheeb, vol. 4, pp. 68-69; Maroof and S. al-Arnaoot, vol. 3, pp. 371-372. Ibn 
Muhammad (p. 216) has unfairly stated only the negative remarks concerning Muslim without 
giving any of the very positive statements concerning him. 

Abu al-Abbaas Muhammad ibn Yaqub’s biography may be found in al-Dhahabi, Siyar Alaam 
al-Nubalaa, vol. 15, pp. 452-460. 
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Figure 39.4 Chains of the Hadith, “Allah has pardoned, for my 


sake, my Nation...” 


The other one who narrated this hadith in this manner from al-Rabee 
was Abu Jafar al-Tahaawi. Al-Tahaawi was a great scholar and master of 
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hadith. However, in this particular narration, he has contradicted what at least 
five others have narrated from al-Rabee.' 
(6) A sizth wording for this hadith is the following: 


age II II 2155 


“Allah has pardoned for the descendants of Adam what is done by mistake, out 
of forgetfulness, out of coercion and what was beyond their power to avoid.” 
With this wording, it is recorded by Saeed ibn Mansoor with the chain of: 
Ismaeel ibn Ayyaash — Jafar ibn Hayyaan al-Utaaridi — al-Hasan — the 
Prophet (peace be upon him 

Abdul Razzaaq has something similar from Mamar from Qataadah from the 
Prophet (peace be upon him)? 

This narration differs from the other narrations in that it makes the 
ruling seem general, applying to all of mankind. The previous narrations 
indicates that the ruling is something special for the Nation of the Prophet 
Muhammad (peace be upon him). Indeed, there is other evidence that supports 
this. 

The first chain contains Jafar ibn Hayyaan al-Utaaridi who was 
definitely a trustworthy narrator. Ismaaeel ibn Ayyash is described by ibn Hajr 
as, “Honest in the narrations from the people of his land; confused in his other 
narrations.” Ismaeel was from Greater Syria while Jafar was from Basra. 
Hence, it would not be surprising if Ismaaeel did not get the wording exactly 
correct of this hadith of the Prophet (peace be upon him). 

The second chain contains Mamar who was a well-known, trustworthy 
narrator. He was a close student of Qataadah from the time he was young. 
Hence, there is no fear that the chain is broken there. Qataadah himself was a 
great scholar of hadith with a great memory. However, the chain between 
Qataadah and the Prophet (peace be upon him) is definitely broken, since 


' This is assuming that the narration containing the word (4l in the published edition is correct 
and not a typographical error. One published edition of al-Tahaawi’s Sharh Maani al-Athaar 
used here is an old work (Cairo: Matbaah al-Anwaar al-Muhammidyyah, no date) and it has 
numerous errors. For example, in the chain for this hadith (vol. 3, p. 95), al-Rabee’s name is 
misspelled as Rabee. A more recent publication of the same work (Beirut: Aalim al-Kitaab, 1994, 
vol. 3, p. 95) has the same error concerning al-Rabee’s name. (Hence, the source of that mistake 
could be some of the manuscripts of al-Tahaawi’s work.) Such a mistake can be critical as Rabee 
ibn Sulaimaan, in general, would be considered a different person from al-Rabee ibn Sulaimaan. 
In fact, there was a narrator with the name Rabee ibn Sulaimaan, and he was a weak narrator. 
However, from the other personalities mentioned in the chain, it is clear to this author that the 
weak narrator Rabee is not the narrator in al-Tahaawi’s chain. [For information about the weak 
narrator Rabee ibn Sulaimaan, see ibn Adi, vol. 3, p. 997; al-Uqaili, vol. 2, p. 54; Ahmad ibn 
Shuaib al-Nasaai, Al-Dhuafaa wa al-Matrukoon in Abdul Azeez al-Seerwaan, Al-Majmoo fi al- 
Dhuafaa wa al-Matrookeen (Beirut: Daar al-Qalam, 1985), p. 102.] 

? Saeed ibn Mansoor, vol. |, p. 279. 

3 Abdul Razaag al-Sanaani, vol. 6, p. 410. 

4 Cf, Maroof and al-Arnaoot, vol. 1, p. 138. 
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Oataadah was a Follower and not a Companion. Furthermore, one of the 
problems with Oataadah is that he was “like one who gathers wood at night” 
not being able to recognize good wood from bad wood. In other words, he used 
to take hadith from most everyone without distinguishing the good narrators 
were from the poor ones.' Thus, his reports in which his source is unstated 
cannot be considered acceptable. In this particular case, it means that his 
slightly different narration from the others cannot be considered an acceptable 
narration. 


Conclusions about the Grading and Wording ofthe Hadith 


Based on the complete chain through ibn Abbaas, the mursal reports of 
al-Hasan and the mursal report from Ataa, it is concluded that this is a sahih 
hadith. The scholars who have approved of this hadith include the following: 
ibn Hibbaan,  al-Haakim, al-Dhahabi, ibn Katheer, al-Sakhaawi,” al- 
Suyooti,° al-Haitami,’ al-Wazeer al-Yamaani,® al-Albaani,’ Shuaib al- 
Amaoot,'° ibn Muhammad," and al-Hilaali.? 

However, none of those scholars attempted to determine the exact or 
correct wording of the hadith. It is clear that the narrations on the authority of 
al-Auzaai from Ataa are all of one and the same hadith. Either the word 4 (for 
my sake") forms part of that hadith or it does not. 

The conclusion here— and Allah knows best— is that the word ,J does 
not form part of the hadith. It must be considered shaadh.? At least seven 


! C£, ibn Hajr, Tahdheeb, vol. 3, p. 429. 
? See al-Faarisi, vol. 16, p. 202. 
? Al-Haakim, vol. 2, р. 198. 
^ [smaaeel ibn Katheer, Tuhfah al-Taalib bi-Marifah Ahaadeeth Mukhtasar ibn al-Haajib 
(Makkah: Daar al-Hiraa, 1406 A.H.), pp. 271-274. 

al-Sakhaawi, pp. 369-371. 
$ al-Suyooti, Al-Ashbaah wa al-Nadhaair, p . 206. 
7 Al-Haitami, Fath, p. 274. He, like al-Nawawi, concluded that it is hasan. 
8 Muhammad al-Wazeer al-Yamaani, Al-Awaasim min al-Qawaasim fi al-Dhabb an Sunnah Abi 
al-Qaasim (Beirut: Muassasah al-Risaalah, 1992), vol. 1, pp. 192-196. 
? Al-Albaani, Irwaa, vol. 1, p. 123. 
10 Shuaib al-Arnaoot, footnotes to al-Faarisi, vol. 16, pp. 203-203. 
!! Tbn Muhammad, pp. 215-221. 
2 Al-Hilaali, /gaadh, pp. 528-529. 
3 Shaadh is where trustworthy reporters report something in such a way that it contradicts what 
is proven through stronger means. Some may argue that this is a case of ziyaadat-ul-thiqa, 
wherein a trustworthy narrator has narrated additional information when compared to the other 
narrators. In general, such additional information is considered acceptable as long as it does not 
negate the meaning of what the others have narrated. That is the general principle but like all 
other general principles, it is only applied if other evidence does not lead one to conclude 
something else. This is why Ahmad Shaakir wrote, “Yes, [it is possible] that the researcher notes 
evidence and strong circumstantial points that leads him to conclude that the additional words 
from the trustworthy narrator are shaadh and mistaken. However, that occurs so rarely that one 
cannot build a general principle upon it.” [See Ahmad Shaakir, al-Baath al-Hatheeth Sharh 
Ikhtisaar Uloom al-Hadeeth (Damascus: Daar al-Faihaa, 1994), p. 71.] In other words, there 
must be some limit to the acceptability of additional words from trustworthy narrators. In this 
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narrators have narrated this hadith from Al-Rabee ibn Sulaiman without the 
word Jin it while only two reported it from him with that word as part of the 
hadith. Furthermore, Bahr ibn Nadhr, a trustworthy narrator, is in agreement 
with al-Rabee in narrating this hadith from Bishr without the word J in it. In 
addition, the mursal report from Ataa, which is most likely the same hadith 
with the same chain, also does not have this word in it. Finally, the mursal 
reports from al-Hasan that have good chains also do not have this word in it. 
Hence, it must be concluded that the inclusion of this word in this particular 
hadith is a mistake. Most likely the source of the mistake is al-Rabee himself 
who, although unquestionably a trustworthy narrator, was also characterized at 
one time as having some great forgetfulness in his reports.’ 
The correct wording or meaning of this hadith is as follows: 
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“Allah has pardoned for my Nation [what is done] by mistake, out of 
forgetfulness or under duress.”” And Allah alone knows best. 


Important General Observations ? 


After the above lengthy discussion to determine both the authenticity 
of this hadith as well as its exact wording, a few general observations need to 
made. 

First, this hadith exemplifies the importance of the sciences of hadith 
as a whole. The scholars of hadith determine whether or not a hadith is 
authentic or acceptable. However, their job must be more detailed than that. It 
is also their goal to determine as closely as possible the exact wording of the 
Prophet (peace be upon him). 

Determining the exact wording of the hadith to the best of one's ability 
is done for two important reasons. One is to avoid ascribing anything to the 
Prophet (peace be upon him) that cannot be proved the Prophet (peace be upon 


particular case, those who narrated the additional wording, "for my sake," are greatly 
outnumbered by those who do not narrate that additional wording, both with respect to the same 
chain through al-Rabee ibn Sulaimaan and Bishr or with respect to how others narrated this 
hadith, such as the mursal reports from al-Hasan and Ata. Hence, again, the conclusion is that the 
additional wording, “for my sake” must be considered shaadh. Allah knows best. For more on 
the question of when to accept and when to reject additional text or information from trustworthy 
narrators, see Abdul Majeed al-Soosuwah, Minhaj al-Taufeeq wa al-Tarjeeh bain Mukhtalaf al- 
Hadeeth wa Atharuhu fi al-Fiqh al-Islaami (Amman: Daar al-Nafaais, 1997), pp. 185-188. 

! See ibn Hajr, Tahdheeb (Muassasat al-Risaalah), vol. 1, p. 593. 

? Al-Haitami (Fath, p. 274) also offers a linguistic argument for why this should be considered 
the correct wording. 

3 These comments are more related to the sciences and study of hadith. 
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him) actually said.' If the scholars of hadith have no evidence that will lead 
them to believe that the Prophet (peace be upon him) made a specific 
statement, they cannot then attribute that statement to the Prophet (peace be 
upon him). In doing so, they would be committing a grave sin by claiming the 
Prophet (peace be upon him) had said something that they do not have 
evidence to support. 

A second important reason is that once the wording of the Prophet 
(peace be upon him) is determined, then that wording can be studied to derive 
as many lessons and rulings as possible. If the proper wording is not first 
determined, then the conclusions drawn from such a hadith may be erroneous. 

The importance of this aspect can be seen in this particular hadith. 
Many of the commentators on this hadith stressed the word .J (“for me") that 
this author concludes is not part of the hadith. For example, al-Sindi’s 
commentary on this hadith is one of his shortest on al-Nawawi's collection, 
being only six lines. Besides the text of the hadith itself, half of his 
commentary is as follows, 


“Verily Allah” who gave me [the Prophet (peace be upon 
him)] what He gave to no one else of special miracles 
"pardons" out of honor for me... They will not be held 
responsible for those acts as a grace from Him and out of 
honor and esteem for His beloved Muhammad (peace be upon 
him). 


Another example is Al-Baitaar who wrote, 


The word «œ (“for my sake”) means, “due to me, to give respect 
to my affair and raise my status.” For that reason, Muslims 
should increase their supplications for the Prophet (peace be 
upon him) and ask for him to be given the place of intercession 
and bounties and the highest rank... We find that the sin of 
mistake, forgetfulness and compulsion have been raised from 
the Nation of Muhammad because of him as, for the previous 
peoples, it was not raised from them.? 


Finally, in one of the few English commentaries on al-Nawawi's collection, 
Abbasi wrote, based on this word that does not seem to belong in this hadith, 
"This clearly shows the Prophet as the means of intercession between Allah 
and Man.” 


' This is the approach of scholars of hadith even if the change in wording does not have any 
significant implication for the meaning of the hadith. For example, the hadith with the words, 
“Seeking knowledge is obligatory upon every Muslim,” is considered hasan while the hadith 
with the words “Seeking knowledge is obligatory upon every Muslim, male and female,” is 
considered weak. See al-Albani’s footnotes to al-Tabreezi, vol. 1, p. 76, fn. 2. 

? Al-Sindi, Sharh al-Arbaeen, p. 116. 

3 Al-Baitaar, pp. 244-245. 

^ Abbasi, p. 209. The obvious problem with what he wrote is that it is very vague and can be 
interpreted in ways that contradict the shareeah. 
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This discussion is not meant to imply that the Prophet (peace be upon 
him) could not have been deserving of such an honor. But one aspect that 
distinguishes Islam from the deviated ways of Judaism and Christianity is that 
it gives the Prophet (peace be upon him) the exact status he deserves, without 
over exaggerating his place like the Christians have done with respect to Jesus 
(peace be upon him) or bringing him down to the level of a common, sinning 
man like the Jews have done to previous prophets (peace be upon them all). 
This lack of deviation can only be guaranteed by sticking to what is verified in 
the Quran and the authentic hadith of the Prophet (peace be upon him).! 

Third, this example points out the importance of studying the 
supporting evidence used by the scholar of hadith. In general, when a scholar 
of hadith refers to another hadith as supporting evidence, it will have virtually 
the same meaning as the hadith under discussion but with a different chain of 
narrators. Sometimes, though, the scholar might mistakenly refer to a hadith as 
supporting evidence while, in reality, it is not supporting evidence for the 
hadith under discussion. Again, this particular hadith offers an example of this 
potential problem. For this particular hadith, ibn Muhammad? and others 
referred to the following hadith from Sahih al-Bukhari and Muslim as 
supporting evidence: 
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“Verily, Allah has pardoned, for my sake, for my Nation what is whispered to 
them in their souls as long as they do not act or speak about [those thoughts].” 


Besides the first couple of words of the hadith being the same, there is virtually 
no resemblance between this hadith and the hadith quoted by al-Nawawi. There 


' This is not simply a theoretical point. There is no question that both forms of deviation have 
appeared among Muslims. Many Sufis, for example, have raised the Prophet (peace be upon him) 
to a status much greater than can be supported by the Quran and sunnah. Some of them even pray 
to his grave and claim that he is able to rescue them when they are in difficulty. Modernist 
Muslims have taken the opposite approach. In many cases, they treat the Prophet (peace be upon 
him) like he was a normal human being living in a certain environment and under certain cultural 
conditions—- as if he did not receive any revelation whatsoever. Hence, they are quick to reject 
many of the Prophet’s statements if their intellect does not accept such statements. Again, the 
only way to be safe from any such deviations is to afford the Prophet (peace be upon him) the 
status that he is given in the Quran and authentic hadith without adding anything to it or reducing 
anything from it. 

? Ibn Muhammad, p. 220. With respect to the hadith quoted above from Sahih al-Bukhari and 
Sahih Muslim, ibn Muhammad presented it in its entirety. Hence, the reader can determine that it 
is not relevant as supporting evidence for the hadith in question. However, on p. 215, ibn 
Muhammad states that ibn Adi recorded the same hadith as al-Nawawi and he only gives the 
chain for it. In reality, though, that supporting evidence was not the hadith that al-Nawawi quoted 
but it was another version of the above referred to hadith from al-Bukhari and Muslim. In that 
case, without checking the original source, the reader may be misled into thinking that the same 
hadith had been recorded by ibn Adi with the chain that ibn Muhammad mentioned. 
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is no mention of mistake, forgetfulness or coercion in that supposed 
"supporting evidence". 

Fourth, the study of this hadith also highlighted the importance of 
studying particular narrators in detail and not relying on general, one-word 
statements about them. Some people in the field of hadith today sometimes rely 
solely on ibn Hajr's very important and excellent Tagreeb al-Tahdheeb.' 
However, that work does not always give the researcher enough detailed 
information about the narrator Furthermore, sometimes upon closer 
inspection, ibn Hajr's conclusions do not always seem strong and sometimes 
contradict other information that ibn Hajr himself gave about the narrator in his 
Tahdheeb al-Tahdheeb.? 

Three examples of this nature have already been noted in the above 
discussion. (They were Hishaam ibn Hasaan, Ayyoob ibn Suwaid and Shahr 
ibn Haushab.) 


General Comments About the Hadith 


This hadith is extremely important to the topic of personal 
responsibility. In the way that it is understood by some, it has ramifications for 
virtually every area of figh. It demonstrates that Allah does not consider people 
sinful when their actions are not representative of their intentions. In general, a 
sin is something done against the shareeah, knowingly and willingly. 

Al-Haitami argued that this hadith spans the entire gamut of human 
action. By its stated meaning, it shows that man is not responsible for what he 
does out of forgetfulness, mistake or coercion. By implication, then, it means 


! [bn Hajr's biographical dictionary Tagreeb al-Tahdheeb is a very useful and important 
reference. In it, ibn Hajr gives a very brief description of the narrators of the famous “six books”. 
He states in which book a particular narrator may be found. He gives some information as to 
which historic category the narrator belongs. And he also gives a one or two word description of 
the grade of the narrator, for example, “trustworthy,” “weak,” “acceptable [if supported by 
others]" and so forth. 

? A classic example of this nature is the case of Saeed ibn al-Basheer. Ibn Hajr's Taqreeb simply 
mentions that he is weak. Based on that, one may raise his hadith with supporting evidence. A 
modern day scholar did such that with respect to a hadith that he quoted on the authority of 
Qataadah. Had that scholar checked other works, like Tahdheeb al-K amaal, he would have found 
that, in particular, Saeed's narrations from Qataadah are not accepted as he reports strange and 
unsupported reports from him. For more on this point, see this author's *Well-Known but Non- 
Authentic Hadith and Stories (VI)” Al-Basheer (vol. 8, no. 2, July-August 1994), pp. 3-4. 

? [bn Hajr's Tahdheeb al-Tahdheeb is basically the source for Tagreeb al-Tahdheeb. Ibn Hajr 
greatly condensed the information in Tahdheeb and, instead of quoting different scholars about a 
particular narrator as found in Tahdheeb, he simply gave his own conclusion about the narrator in 
Taqreeb. Of course, this author is not the only one or the first one who has noted these problems 
with Tagreeb. This is one of the reasons why Maroof and al-Amaoot published their critical 
edition of Taqreeb, entitled Tahreer Taqreeb al-Tahdheeb. Another important work of a similar 
nature is Ataa ibn Ahmad, /maan al-Nadhar fi Taqreeb ibn Hajr (Cairo: Maktaba al-Ilm, 1994). 
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that man is responsible for everything else that he does. Hence, it covers all of 
the acts of the shareeah.' 

This hadith is also one of the manifestations of the shareeah's removal 
of hardship from the People. Allah states а the Ouran, 
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“He has not placed upon you in the religion any hardship” (al-Hajj 78). То 
hold a person sinful and completely responsible for acts that he did by mistake, 
out of forgetfulness or while being coerced would entail a great deal of 
hardship and difficulty. Ibn Humaid points out that such could reach the level 
of burdening a person beyond what he can bear which is categorically denied 
of the shareeah.” Therefore, the shareeah has lessened the burden and held 
humans free of sin in those cases. 


Aboutthe Narrator: ibn Abbaas 


Ibn Abbaas was discussed in the commentary to Hadith Number 19. 


“Allah has pardoned” 


This hadith demonstrates the great mercy and compassion that Allah 
has for the followers of the Prophet Muhammad (peace be upon him). No one 
can force Allah to judge in a particular fashion or decree a particular matter. 
But this hadith points to Allah's wisdom, justice and mercy. 

Al-Haitami stated, 


Pardoning those aspects [that is, the sin of unintentional acts, 
acts done out of forgetfulness or coercion] is the requirement 
of wisdom, even though if Allah were to hold one to account 
for those acts He would be just [since they are the person % 
acts'). However, the benefit of responsibility and its goal is to 
distinguish between the obedient one and the sinner, and to 
destroy the one who is to be destroyed after he received clear 
guidance and to give real life to the alive on the basis of clear 
guidance. Any act of obedience or disobedience needs an 
intention for it to be tied to reward or punishment. The three 
cases [described in this hadith] are devoid of such intention. 
The first two cases are clear in and of themselves. As for the 


' Al-Haitami, Fath, p. 274. 

? Saalih ibn Humaid, Raf' al-Haraj fi al-Shareeah al-Islaamiyyah (Makkah: Umm al-Qura 
University, 1403 A.H.), p. 214. 

? For example, among human beings, one person may forget to do something or do something by 
mistake and another person may not be willing to forgive or overlook what he has done. This is 
because it is recognized that even if the act was done out or forgetfulness or due to a mistake, it 
was in fact the person's act and he is sometimes held fully responsible for what he has done. 
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third case, the intention is from the one doing the coercing and 
not the coerced himself, he is simply like a tool.' 


What Exactly Has Been Pardoned? 





It is obvious that mistakes, forgetfulness and coercion occur among the: 
Muslim nation. This hadith does not imply that such would not occur among 
this nation, although some of the narrations of the hadith could give that 
impression. Important questions that arise are: What exactly has been 
pardoned? Has the entire act been pardoned including both the sinful nature of 
the act as well as its legal ruling in this world?” Or has just the possible sinful 
nature been pardoned while the worldly ruling and consequences must still be 
tended to by the individual involved? If the act performed was a permissible, 
non-sinful act, is the worldly ruling then considered void or is it enforceable? 

In some cases, there are explicit texts from the Quran and sunnah 
stating what should be done in the case of mistake, forgetfulness or coercion. 
For example, in the case of mistakenly killing another believer, the Quran has 
laid down the expiation for that act. Those cases that have been explicitly 
addressed in other texts are not problematic. One simply follows the specific 
text related to that case. 

The problem arises when no other relevant text exists. In those cases, 
there is a difference of opinion among the different schools of figh as to the 
understanding and application of this particular hadith. The hadith itself is 
open to being interpreted as the sinful nature of the act is overlooked and 
pardoned. It is also open to mean that all of the rulings associated with that act 
are to be pardoned, as if the act itself never occurred. All scholars seem to 
agree that the sinful nature of the act has definitely been removed. They differ 
only with respect to the worldly legal ramifications.* 


' Al-Haitami, Fath, pp. 274-275. 

? For example, to speak while in prayer is a sin. Its worldly ruling is that it invalidates the prayer. 
Therefore, the issues in question here are the following: If a person speaks by mistake while in 
prayer, is he a sinner due to that act? That is the question with respect to the sinful nature of the 
act. The question with respect to the worldly ruling is: Does the one who speaks in prayer by 
mistake invalidate his prayer or not? 

3 In some commentaries to this hadith, the impression is given that under each case, one must act 
according to the relevant evidence. (Such is the approach of Sultaan, p. 345.) However, that is 
simply begging the question. The question is: If there is no other evidence, does this one hadith 
constitute enough evidence to say that both the sin and the worldly ruling of the act is 
overlooked? 

^ [n fact, one approach to this hadith is that there is no ambiguity in the hadith and there is no 
need to assume anything further for the hadith. This is because its wording is clear, even before 
the coming of the shareeah, and its meaning jumps to the person's mind: a person will not be 
held responsible or punished for anything he does by mistake, out of forgetfulness or while under 
duress. Hence, it is literally correct and true either linguistically or because of an understanding 
that already exists among the people. [Cf., Muhammad ibn al-Najaar, Sharh al-Kaukab al- 
Muneer (Riyadh: Maktabah al-Ubaikaan, 1993), vol. 3, p. 202.] However, that is not the most 
common approach to understanding this hadith. 
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The Concept of Umoom al-Muqtadhaa. 


Before beginning the discussion of the different approaches to the 
above issue, a brief discourse to introduce the term umoom al-muqtadhaa 1s 
needed. In the commentary to Hadith #1, the concepts of idhmaar and taqdeer 
were introduced. This question is related to those concepts. 

The wording of the hadith here requires that something be assumed in 
order to give it a complete meaning. This leads to the question of how much 
can be assumed. This is the topic in Islamic legal theory known as Hii ә ҙа 
umoom al-muqtadhaa or the generality or number of required assumption(s). 
This discussion revolves around one question, “How general or encompassing 
can one make one’s required assumption when the text itself does not provide 
all of the essential components?” More precisely stated the issue is as follows: 
Suppose there are four possible assumptions that could be made concerning 
what is not stated in a text. Can one assume all four of those possibilities or can 
one assume only one of them? If a scholar accepts the notion of umoom al- 
muqtadhaa, he will allow more than one assumption to be made, up to every 
assumption possible. If a scholar does not accept that notion, he will only allow 
one assumption or the minimum needed assumption. 


The Hanafi Approach.' In general, the Hanafis take the strictest 
approach, since they reject the application of umoom al-muqtadhaa. They 
argue that all agree that the sinful nature is pardoned. They then argue that to 
assume any further implication is not permissible. The principle is to assume as 
little as possible for, in essence, one is assuming only out of necessity and, in 
all cases of necessity, one must opt for the minimum needed to fulfill one’s 
necessity. Since the expression can have meaning without assuming more, it is 
not permissible to assume more.” Furthermore, one can assume that the word or 
phrase means one thing but one cannot assume that it means more than one 
thing. That is to say, one can assume that the hadith is in reference to the sinful 
nature or to the worldly ruling but one cannot assume that it is in reference to 
both. 

Therefore, from the Hanafi perspective, unless there is specific 
evidence regarding a particular issue, it is understood that this hadith only 
implies that the sin of the act is pardoned and not the worldly consequences of 
the act. 


! [n the field of Islamic legal theory, due to historical developments, many topics are discussed 
from the point of view of the Hanafis (also known as the jurists or fuqahaa) vis-a-vis the point of 
view of the Shafi'ees/Maalikis/Hanbalis (also known as the "scholastic dialecticians" or 
mutakallimoon). For the sake of brevity, in the above analysis, the emphasis will be on the Hanafi 
perspective vis-a-vis the Shafi'ee perspective. 

Cf., Abu Bakr Muhammad al-Sarakhsi, Usool al-Sarakhsi (Daar al-Kitaab al-Arabi, 1372 
A.H.), vol. 1, pp. 248-254. 
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The Approach of the Mutakallimoon (Shafi'ees, Malikis and 
Hanbalis) First there is the general question of whether or not the 
mutakallimoon accept the concept of umoom al-muqtadhaa. Although a 
detailed discussion of that question is beyond the scope of this work, it must be 
commented upon here to some extent. 


Those who Reject the Concept of Umoom al-Muqtadhaa. Many 
writers state that it is the Shafi’ee approach or the opinion of al-Shafi’ee 
himself to accept umoom al-muqtadhaa. Such has been attributed to them by 
al-Turki,' al-Duraini? and others. 

The Shafi'ee scholar al-Alaai says that one can find evidence in which 
al-Shafi’ee himself accepted the concept and other evidence wherein he 
rejected it.’ However, concerning the example in which he supposedly 
accepted the concept, al-Shafi’ee himself, in his dictation, seemed to reject 
umoom al-muqtadhaa while accepting only analogy in a similar case.” Al- 
Khinn also noted that he had never seen al-Shafi’ee himself actually invoke 
this concept or anything similar to it, although the Hanafi scholars explicitly 
ascribe it to al-Shafi’ee himself.” 

Furthermore, many of the leading Shafi’ee legal theorists throughout 
the years have also rejected umoom al-muqtadhaa. For example, al-Ghazzaali 
and al-Amidi’, also hold the same views as the Hanafis on this point. Al- 
Ghazzaali argues that generality is a characteristic of terms only and cannot be 
a characteristic of the “meaning” of an expression. Al-Raazi also rejects the 
idea of umoom al-muqtadhaa on the basis that assuming one matter is all that is 
needed and all that can be resorted to in the case of necessity.’ Other Shafi’ee 
scholars of the same opinion include al-Bannaani and Abdul Rahmaan al- 
Sherbeeni." 


' Abdullah al-Turki, Asbaab Ikhtilaaf al-Fugahaa (Riyadh: Maktaba al-Riyaadh al-Hadeethah), 
. 163. 
Р Fathi al-Duraini, al-Manaahij al-Usooliyyah fi al-Ijtihaad bi-Rai fi al-Tashree al-Islami 
(Damascus: Daar al-Rasheed, 1976), vol. 1, p. 373, 
? Khaleel al-Alaai, Talgeeh al-Fuhoom fi Tangeeh Siyagh al-Umoom (published by Abdullah 
Ali-Shaikh, 1983), p. 417. 
“ See Abu Bakr al-Hisni, Kitaab al-Qawaaid (Riyadh: Maktaba al-Rushd, 1997), vol. 2, p. 271. 
5 Mustafa al-Khinn, Athar al-Ikhtilaaf fi al-Qawaaid al-Usooliyyah fi Ikhtfilaaf al-Fuqahaa 
(Beirut: Muassasah al-Risaalah, 1996), p. 155. 
Al-Amidi actually seems to be unclear on this point as sometimes he seems to reject it while at 
other times he seems to accept it. 
7 Cf., Abu Haamid Muhammad al-Ghazzaali, al-Mustasfa min Ilm al-Usool (Daar Saadir), vol. 2, 
p. 61; Saif al-Deen Ali al-Amidi, al-Ihkaam fi Usool al-Ahkaam (Beirut: Daar al-Kutub al- 
Ilmiyyah, 1983), vol. 2, pp. 363-364; Fakhr al-Deen al-Raazi, al-Mahsool fi Ilm al-Usool 
(Riyadh: Muhammad ibn Saud Islamic University, 1979), vol. 1, part 2, pp. 625-626. 
Al-Allaamah al-Bannaani, Haashiyyah ai-Bannaani ala Sharh al-Jalaal Shams al-Deen 
Muhammad al-Muhala ala Matn Jama al-Jawaami lil-Imaam Taaj al-Deen Abdul Wahaab al- 
Subkee (wa bi-Haamishi: Taqreeraat al-Sharbeeni (Beirut: Daar al-Fikr, 1982), vol. 1, p. 402. 
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Those who Accept the Concept of Umoom al-Mugtadhaa. Some 
Shafi’ee scholars do explicitly accept the concept and seem to be willing to 
apply it to the hadith under discussion here, *Allah has pardoned..." Al-Hisni 
argues in its favor.' One of their arguments is that when a statement is in need 
of assuming some non-stated components, one cannot state that one assumption 
is stronger than the other. Hence, if all are possible, all such assumptions must 
be made as otherwise one is making a conclusion without overriding evidence 
for it.” Another argument is that the problem of assuming too much is 
considered a lesser problem than too much vagueness.’ 

Abu al-Khattaab, the Hanbali, presents one of the strongest arguments 
in favor of accepting umoom al-muqtadhaa by referring to this hadith, “Allah 
has pardoned...” He says that if this hadith is in reference to the sin only, there 
would be nothing special about this Nation of the Prophet Muhammad (peace 
be upon him). He states that in all of the previous laws the one who forgot was 
not held considered sinful.* That argument would be a very strong argument if 
there was definite proof that all the previous laws did not consider such people 
sinful.” 

Others who accept the concept and application of umoom al- 
muqtadhaa* include "the family of Taimiya"", ibn Qudaama and Abdul Qaadir 
ibn Badraan of the Hanbalis." 

In sum, from this perspective, unless there is specific evidence 
regarding a particular issue, it is understood that this hadith implies that both 
the sin of the act is pardoned as well as some of the consequences related to 
this world. 

The implications of these two approaches to umoom al-muqtadhaa and 
their implications for this particular hadith are shown in Figure 39.5. 


! Al-Hisni, vol. 2, p. 272. 

? With respect to the particular hadith under discussion here, *Allah has pardoned for my Nation 
[what is done] mistakenly, out of forgetfulness or under duress," most of the texts on Islamic 
legal theory reproduce it with the wording, *Allah has removed from my nation..." Based on that 
wording, the Shafi'ee scholars also argue that the complete removal of consequences in both this 
life and the Hereafter is much closer to the wording of hadith and, therefore, it is what must be 
understood from the hadith. Cf., al-Khinn, p. 155. 

? Cf, al-Hisni, vol. 2, p. 272. 

^ Abu al-Khataab was quoted in Muwafaq al-Deen Abdullah ibn Qudaamah, Raudhah al- 
Naadhir wa Junnah al-Munaadhir (Riyadh: Maktabah al-Maarif, 1984), vol. 2, p. 51. 

5 The hadith to be presented later concerning the revelation of the last three verses of soorah al- 
Baqara seems to contradict the argument presented by Abu al-Khataab. 

$ Often times in the discussion of the concept of umoom al-muqtadhaa there is an explicit 
mention of this hadith, “Allah has pardoned...” 

7 “The family of Taimiya” is in reference to Majid al-Deen Abdul Salaam, Shihaab al-Deen 
Abdul Haleem and Taqi al-Deen Ahmad ibn Taimiya. For their discussion of this point, see 
Shihaab al-Deen Abu al-Abbaas al-Hanbali, al-Musawwadah fi Usool al-Figh (Beirut: Daar al- 
Kitaab al-Arabi, n.d.), pp. 90-96. 

8 Cf., Abdul Qaadir ibn Badraan, Nuzhat al-Khaatir al-Maatir [Sharh Raudhat al-Naadhir wa 
Junnah al-Munaadhir], (Riyadh: Maktabah al-Maarif, 1984), vol. 2, pp. 50-52. 
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The Concept of Umoom 
al-Mugqtadha (Allowing for 
more than one needed | 


assumption to be made) 


To Reject the Concept:One can To Accept the Concept: One can 
only assume the minimum that is assume all the assumptions that 
necessary for the original wili fit and allow the original 
sentence to make complete sense sentence to make complete sense 


Those who Reject the Concept: 
The Hanafis as a whole, selected 
other scholars such as 
al-Ghazaali, al-Raazi 


Those who Accept the Concept: 
Many Shafi'ees, Malikis and 
Hanbalis 





Resulting Understanding of this 
Hadith: Only the sin of the acts 
done by mistake, out of 
forgetfulness or under coercion 
are overlooked and pardoned 





Resulting Understanding of this 






Hadith: The sin and the worldly 






ruling of the acts done by mistake, 






out of forgetfulness or under 
соегсіоп are overlooked and 
pardoned 













Implication: Unless there is 
evidence to show otherwise, the 
worldly ruling of a deed is 
overlooked or pardoned simply 
because the act was done by 
mistake, out of forgetfulness or 
under coercion 


Implication: Unless there is 
evidence to show otherwise, the 
worldly ruling of a deed is not 







overlooked or pardoned simply 
because the act was done by 
mistake, out of forgetfulness or 
under coercion 










Figure 39.5 The Results and Implications of Accepting and 
Applying Umoom al-Muqtadhaa 


Specific Statements Concerning this Particular Hadith. In his 
commentary to this hadith, the Shafi’ee al-Haitami has aptly followed the 
approach that is representative of many Shafi’ees: 


[The words of the hadith] could imply either the ruling of the 
deed or its sin or both of them together. The last option is most 
apparent. This is because there is no evidence to make any of 
the other views stronger. So the hadith must be left as implying 
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both of them and to specifying it to mean only the second (that 
is, just the sin] is itself in need of evidence. What we stated is 
not contradicted by the fact that the mistaken person must pay 
wealth or blood money or that the one who prayed out of 
forgetfulness while not in a state of ablution or while having an 
impurity must repeat his prayer... because those issues are 
beyond the realm of this hadith due to separate evidences that 
govern those cases. Hence, the hadith applies to both [the sin 
and worldly] ruling unless there is evidence to show 
otherwise.! 


Ibn Hajr, another Shafi’ee scholar, also stated in Fath al-Baari that the 
hadith, “Allah has pardoned...” refers to both the ruling and the sin, as opposed 
to those who restrict it only to the sin.” 

It seems, though, that most scholars would hesitate in going that far 
with this particular hadith. For example, Ibn Rajab, a Hanbali scholar, is 
clearly in agreement with the Hanafis with respect to this particular hadith. He 
wrote, 


The most apparent view— and Allah knows best— is that 
those who forget or are mistaken are forgiven in the sense that 
there is no sin upon them. This is because sin is the result of 
intention and purpose. The one who forgets and the mistaken 
person have no purpose in that act, so there is no sin upon 
them. But as for removing the ruling from them, that is not 
what is meant by these texts. For those matters, to deny or 
affirm the ruling, one must seek other evidence.’ 


Al-Nawawi, a Shafi'ee, also agrees with ibn Rajab’s approach.’ Furthermore, 
al-Bugha and Mistu, who are also Shafi’ees, explicitly agree with the 
interpretation of ibn Rajab.? Al-Zarkashi, one of the leading Shafi'ee legal 
theorists, wrote, 


The sin of a mistake is removed. That is what is meant by the 
Prophet's (peace be upon him) words, “Raised from my Nation 
are mistakes and forgetfulness.” As for the ruling concerning 
matters related to the rights of humans, the one who acts 
intentionally and the one who is mistaken are exactly alike. 
The same is also true for some of the “rights of Allah"...^ 


' Al-Haitami, Fath, p. 274. 

2 Quoted in al-Khinn, p. 158. 

? [bn Rajab, Jaami, vol. 2, p. 369. 

* Al-Nawawi, Sharh al-Arbaeen, p. 145. 
> See al-Bugha and Mistu, p. 331. 

6 al-Zarkashi, vol. 2, 122. 
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Indeed, ibn al-Najaar and Majid al-Deen ibn Taimiya state that this is the 
understanding of the majority of the Shafi” ees.' 

It should be noted that this difference of opinion among the legal 
theorists is not simply a theoretical matter. Indeed, it has numerous practical 
implications and resultant differences of opinion. One example of that nature 
shall be presented later when the question of the one who speaks during the 
prayer out of forgetfulness is discussed. 

Another example is the question of a man having been coerced or 
forced to state a divorce of his wife. According to the Shafi’ees and Malikis, 
such a divorce is not valid or, in essence, has not occurred. One of the proofs 
they use for their position is this hadith, “Allah has pardoned for my Nation 
[what is done] mistakenly, out of forgetfulness or under duress.” In other 
words, according to them, the man who stated those words of divorce is neither 
held accountable for that action in the Hereafter nor is he accountable for it in 
this life. Hence, the divorce, in fact, never happened. 

According to the Hanafis, however, that argument is not valid. True, 
the man will face no consequences for his action in the Hereafter. The worldly 
ruling, though, is that the divorce did take effect and that the hadith under 
discussion here is irrelevant because it is only concerned with what will occur 
in the Hereafter. They, on the other hand, argue on the basis of an analogy 
between the one who is coerced to divorce his wife and the one who divorces 
his wife in jest. The divorce said in jest is a valid and enforced divorce, as is 
clear in a hadith of the Prophet (peace be upon him). However, the person who 
said the divorce in jest did not actual truly intend to divorce his wife. He is, 
then, akin to the one who is coerced to divorce his wife. Since the divorce said 
in jest is valid, the divorced said under duress must also be valid.’ 


Different Types of Rights 


Perhaps the answer to the above question, “Given no other evidence, 
does this hadith imply that both the sin and worldly ruling of an are overlooked 
or just the sin?” may be answered by viewing the question from a different 
angle. In this approach, one emphasizes the type of right involved. Based on 
the type of right, one may say that just the sin or both the sin and worldly 
ruling are overlooked. 

In Islamic law, there are different types of rights. There are the rights 
of Allah upon His servants, such as prayers, fasting and so forth. With respect 
to the deeds that violate those rights, a general principle is that if the person has 
faith, any act he performs without complete intention or which he cannot 


! [bn al-Najaar, vol. 3, p. 198; Shihaab al-Deen al-Hanbali, p. 91. In many places in al- 
Musawwadah it states that such is the opinion of some of the Shafi'ees. 

? See Saalih, Tafseer al-Nusoos, vol. 1, pp. 568-579. Saalih himself concludes that the opinion of 
the majority (Shafi'ees, Malikis and Hanbalis) is the stronger opinion on this question as they 
have ample evidence to support their viewpoint (in addition to the hadith under discussion here). 
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perform due to incapability are forgiven and pardoned by Allah. This is, of 
course, related to Allah's encompassing and great mercy and forgiveness. 

There are other rights that are termed, *the rights of Allah," but in 
reality they are referring to the rights of the community as a whole as opposed 
to the rights of the individual. The general principle is that these rights are not 
to be violated. However, if they are violated by mistake or something similar to 
that, they may be overlooked to some extent depending on the exact situation.! 
Examples of these types of rights are the prescribed punishments, such as the 
punishment for adultery and theft. These are the “rights of Allah” and no one 
has the right to lessen those punishments once the conditions for their 
enactment have been fulfilled. 

The last types of rights are the rights of the individuals themselves. 
Under no circumstances is it allowed for one person to violate the rights of 
another person. If one person does so, even if Allah does not hold him sinful 
for his act, he still must undo the wrong that he has done to the other person.” 

When looked at in this way, there seems to be general agreement 
among the scholars that the rights of humans cannot be violated even in the 
case of mistake, forgetfulness or coercion. In other words, if such rights are 
violated, the worldly ruling is not “overlooked” and there must be some form 
of compensation done for the personal right that was violated. However, this 
agreement among the scholars may be based on other evidences, such as the 
numerous hadith stressing the inviolability of people’s lives, wealth and honor. 
It may also be based on general principles of public welfare which would be at 
risk if people were not held responsible for the acts they committed due to 
mistakes or out of forgetfulness. 

Also when it comes to the rights of the community, the second 
category of the “rights of Allah” discussed above, such rights are not 
completely overlooked when acts are done by mistake, out of forgetfulness or 
due to coercion. It is true that the legal punishments are not meted out. But that 
is due to other evidences that demonstrate that in the case of doubt or a 
questionable aspect, one does not apply the full legal punishments; and 
mistakes, forgetfulness and coercion are considered doubtful or questionable. 
Furthermore, since the sin has been removed from the act, there is actually no 
room to punish the person. The punishment is meant to be for the sin that the 
person committed. 

That leaves only two areas left open for this hadith to have any worldly 
effect. The first area is the “rights of Allah”, such as prayer, fasting and so 
forth. If a person does an act that would normally invalidate one of these acts 
of worship but he does it by mistake, out of forgetfulness or due to coercion, 


! An example of this nature is where a person drinks an alcoholic beverage believing that it was 
not an alcoholic beverage. Under such circumstances, the person will not be punished for what he 
drank if he had drank it by mistake or forgetfulness. 

? An example of this nature would be the consumption of another person's wealth while believing 
it to be one's own wealth. 
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does that mean that the act is still considered valid? It seems that those who 
argue that this hadith also covers the worldly rulings must answer positively, 
that the act is still valid. The others, the Hanafis and those who accept their 
interpretation of this hadith, would answer in the negative and say that those 
acts are invalidated. 

But even with respect to the “rights of Allah”, the Shafi’ees, such as al- 
Hisni, do not liberally apply the principle that they derive from this hadith. 
Note the following conclusions from al-Hisni’s work based on the Shafi’ee 
school: 

(i) If a person becomes certain that he performed the prayer in the 
wrong direction by mistake, there is no sin upon him (based on this hadith) but 
his prayer is not valid. He must repeat his prayer. 

(ii) If a person forgets to make ablution, his prayer is not valid. 

(iii) If a person speaks a lot during the prayer out of forgetfulness, his 
prayer becomes void. 

(iv) If a person forgets and performs the act of ablution in the wrong 
order, then his ablution is not valid and he must repeat his ablution and any 
prayers he performed based on that ablution.’ 

(v) If someone forgets that he has some impurity on his clothing, then 
his prayer performed with such impurity on his clothing is not valid. 

(vi) If someone has two bowls of water and he believes that one of 
them has pure water and he makes ablution from it and then later he determines 
that it was impure, he must repeat his ablution and any prayers he said 
afterwards. 

(vii) If a person gives zakat to another person thinking him to be poor 
but it turns out that he is rich, he has not fulfilled his obligation of zakat and he 
must still pay the zakat to the poor.” 

Al-Hisni tries to argue that the proof that one must make up what one 
has missed by mistake or forgetfulness is based on the hadith, 


2 9 ^^ а, Tos жей 39 2 2 A А 

CUS Vy Ug S Y GGSS a, раз іс» 
“Whoever forgets a prayer must pray it when he remembers it. And there is no 
expiation for it except that.” (Recorded by al-Bukhari and Muslim.) In other 


! Concerning items (iv)-(vii), al-Hisni points out that there is a difference of opinion among the 
Shafi'ees. In al-Shafi'ee's old opinion (when he was in Iraq), such deeds would have been 
overlooked. However, in the new school (when al-Shafi'ee was in Egypt) and the correct opinion 
of the school, such deeds are not overlooked. See al-Hisni, vol. 2, pp. 278-279. This fact leads to 
the following provocative question: Did al-Shafi'ee change his understanding of this hadith, 
“Allah has pardoned...” from the time he was in Iraq to the time he was in Egypt? Is it possible 
that due to discussions with the Hanafis in Iraq he changed from his old view (which was 
consistent with what is considered the Maliki or Madinan approach) to a new view that says that 
such deeds are not overlooked and only the sin of those deeds are overlooked? Unfortunately, 
those questions require some research and are beyond the scope of this particular work. 

? Al-Hisni, vol. 2, pp. 273-279. 
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words, what he is saying is that this hadith establishes a principle that restricts 
the application of the hadith, “Allah has pardoned...” And all those cases 
mentioned above, therefore, are simply analogous cases to the case of the 
person who has forgotten a prayer. 

However, that argument is not acceptable. It is not acceptable because 
umoom al-muqtadhaa is considered a textual argument— that is, as if the 
words were explicitly stated in the hadith^— and a textual argument cannot be 
overruled by an analogy based on another textual argument. In other words, if 
the concept of umoom al-muqtadhaa is accepted for this hadith, *Allah has 
pardoned...", then the hadith quoted above, “Whoever forgets a prayer must 
pray it...," provides an exception to the general ruling for the prayer only. But 
no further analogy may be made on the basis of that particular ruling. 

To make this point clearer, here is how it would apply in case (vii) 
mentioned above: If a person gives his zakat to an undeserving recipient by 
mistake, on the basis of umoom al-muqtadhaa and this hadith, “Allah has 
pardoned...", one would have to say that he has fulfilled his obligation of zakat 
and need not repay it to a deserving person. The “worldly ruling" of his 
mistake is to be overlooked. One cannot argue on the basis of analogy with one 
who has forgotten his prayer because analogy cannot overrule what is 
understood to be actually stated in this hadith. 

Ironically, all of those Shafi’ee opinions stated above could be 
considered correct if one argues that there is no umoom al-muqtadhaa and that 
this hadith, *Allah has pardoned...," does not apply to any worldly rulings at 
all. In this case, one can then argue in all of those issues on the basis of analogy 
with the hadith, “Whoever forgets a prayer must pray it...” 

The second area is the permissible acts that one performs by mistake, 
out of forgetfulness or due to coercion. Are such acts valid and enforceable or 
are they considered null and void due to the understanding that this hadith, 
“Allah has pardoned...” also covers worldly rulings? The Hanafi response to 
this question is that such are not overlooked as this hadith is irrelevant to them. 
Those who understand this hadith in its broadest sense would have to argue 
that such acts are indeed overlooked and considered null and void. 

There is another important aspect that needs to be noted here. If it is 
concluded that this hadith is only in reference to the sinful nature of acts done 
by mistake, forgetfulness or under duress, then these permissible acts are not 
related to this hadith. These permissible acts have no sinful nature to them 
whatsoever. Hence, this hadith has no bearing on them at all. 

Once again, even if the concept of umoom al-muqtadhaa is rejected, 
there is ample evidence to demonstrate that statements made out of coercion 
are not legally binding on the person. From coercion, one can use analogy to 


' Al-Hisni, vol. 2, pp. 273-274. 
? See al-Khinn, p. 155. 
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apply the same principle to acts done by mistake or out of forgetfulness. For 
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“Whoever disbelieves in Allah after his belief [shall earn the wrath of Allah] 
except for one who is forced [to renounce his religion] while his heart is secure 
in faith. But those who [willingly] open their breasts to disbelief, upon them is 
wrath from Allah, and for them is a great punishment" (al-Nahl 106). If 
statements of unbelief are to be overlooked due to coercion, obviously, 
statements concerning lesser matters must also be overlooked.! Ibn Humaid 
argues that such a conclusion is most consistent with the general shareeah 
principles of removing hardship and facilitating matters for all.” 

The above points demonstrate that even those who claim that this 
hadith applies to both the sin and the ruling of a deed adhere to the following: 
(a) The worldly ruling is not pardoned when individual rights are 
violated. 

(b) The worldly ruling is not completely pardoned or overlooked when 
community rights are violated. 

(c ) The worldly ruling is not even completely pardoned when the 
specific rights of Allah (acts of worship) are violated. 

Where does that leave this hadith? If one claims that both the sin and the 
worldly ruling are to be overlooked and pardon, one must then put that into 
effect with respect to the relevant cases. However, by agreement of the 
scholars, that does not seem to be done. The only conclusion that one is forced 
to reach is that the meaning of this hadith is that the sin of such acts is 
overlooked and pardoned. It does not mean that the worldly ruling of such acts 
are overlooked or pardoned. When the worldly ruling of such acts are indeed 
overlooked, it is not due to the understanding of this hadith but it is due to 
other evidence. 


! [bn al-Qayyim wrote, “If one ponders over the sources of the Law and whatthey point to, it will 
be made clear to him that the Lawgiver has discarded any statements whose meanings the speaker 
did not intend but which have come from him unintentionally, like in the case of the one who is 
sleeping, has forgotten, is drunk, is ignorant, is under duress or is mistaken." Ibn al-Qayyim, 
Ilaam, vol. 3, p. 107. 
? [bn Humaid, p. 249. 
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General Introduction to the Concept of Legal Capacity 


Before continuing with the commentary to this hadith, some general 
points about legal capacity need to be stated. A person is considered fully 
legally capable if there are no impediments to his acting in a correct matter. 
First and foremost, the person must be living, adult/mature, intelligent and 
sane. As long as a person is sane and mature, he is considered a responsible 
agent. 

However, even when a person is adult and sane, there may be other 
circumstances that affect his actions. Although he remains a responsible agent 
and must continue to fulfill his obligations, these other circumstances may 
make him act in a way that he did not complete intend. 

The aspects mentioned by the Prophet (peace be upon him) in this 
hadith are called, by the legal theorists, "circumstances affecting legal 
сарасиу” (ШАУ! 2 J| e). These are defined in the following manner, 


The circumstances affecting the legal capacity are those 
matters which are not essential to it. They are initially 
accidental; that is, they are qualities or circumstances which 
change the commands, such as journey, or destroy the capacity 
[to fulfill a command], for it prevents the capacity of 
obligation or capacity of execution from establishment, such as 
death, sleep, and a fainting fit. In short, awarid are those 
circumstances which are incompatible with legal capacity of 
man in general, and which are not necessary for him. 


As just alluded to, under certain circumstances, a person cannot be held 
completely liable for his actions although he is living, sane and mature. This is 
because his actions have occurred without his complete intention and desire or 
his ability to perform actions has been curtailed due to some circumstances 
beyond his control. This does not mean that he is free of any responsibility. In 
many cases, he is still responsible and has to fulfill or make up for those 
obligations upon him. However, to lessen the burden under such circumstances, 
the shareeah has taken into consideration their situation and, depending on the 
situation, has laid down laws easing the burden of those who are faced with 
such constraints. 

Such circumstances can be divided into two broad categories. The first 
category is actions that are not the result of the person’s own doing. They are 
termed, “acts of providence”. This category includes “lunacy, infancy, idiocy, 
forgetfulness, sleep, fainting fit, slavery, illness, menstruation,” post-partum 
hemorrhaging and death.” 


! Ahmad Hasan, Principles of Islamic Jurisprudence (Islamabad: Islamic Research Institute, 
International Islamic University, 1993), vol. 1, p. 309. 
2 Cf., Hasan, Principles, vol. 1, p. 309. 
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The second category of acts are those that are brought about, in one 
way or another, by the man's own actions. Man brings about such a situation 
and man can remove such a situation, by the will and permission of Allah. This 
can be further subdivided into two categories. The first subcategory is the 
result of actions by the person himself. This category includes, “ignorance, 
drunkenness, jest, folly and mistake.” The second subcategory is the result of 
other’s actions upon the person. This is the case of coercion or duress. 

The shareeah makes special allowances for cases wherein a person’s 
complete will or pleasure with the act that he is performing is absent. For 
example, a person may perform an act because he has few other options albeit 
he is not pleased with the act that he is performing. This person’s acts, as is 
demonstrated by the hadith under discussion here, will be looked at in a way 
different from that of a person who performs an act with its complete intention 
and while being pleased with the act that he is performing. 

Since this hadith only mentions the three aspects of forgetfulness, 
ашы! acts and duress, only those three aspects will be discussed in 
detail. 


“for my Nation” 


The narration below from Sahih Muslim gives the impression that this 
grace from Allah is a special bounty for the Nation of Muhammad (peace be 
upon him)— that is, those people who responded to the call of the Prophet 
Muhammad (peace be upon him). This is in response to their willingness to 
submit to Allah even in the most difficult of matters. 

Imam Muslim recorded in his Sahih: 
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! Hasan, Principles, vol. 1, p. 309. 
? For the other topics, the reader may consult the relevant portions of Hasan, Principles, vol. 1, 
pp. 308-383. 
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Abu Huraira said: When [the following words of the Quran] were revealed, 
“To Allah belongs whatever is in the heavens and whatever is in the Earth and 
whether you disclose that which is in your mind or conceal it, Allah will call 
you to account for it. Then He forgives whom He pleases and punishes whom 
He pleases. And Allah has power over everything” [al-Bagara 284], the 
Companions of the Messenger of Allah (peace be upon him) felt it to be very 
hard and severe. So they came to the Messenger of Allah (peace be upon him) 
and sat down on their knees. They said, *O Messenger of Allah, we have been 
obligated some duties that were within our power to perform, such as prayer, 
fasting, jihaad and charity. Then this verse was revealed to you and it is beyond 
our power to live up to it" The Messenger of Allah (peace be upon him) said, 
“Do you intend to say what the people of the two books [Jews and Christians] 
said before you, ‘We hear and disobey’? Instead, you should say, “We hear and 
we obey, [and we seek] Your forgiveness, our Lord, and unto you is the 
return." The people immediately said that and it flowed from their tongues. 
Then Allah immediately revealed, “The Messenger believes in that which is 
sent down unto him from his Lord and so do the believers. Each one believes in 
Allah and His angels and His books and His messengers. They say, ‘We 
differentiate not between any of His messengers’ and they say, ‘We hear and 
we obey. [We seek] your forgiveness, our Lord, and unto You is the return’” 
[al-Baqara 285]. When they did that, Allah particularized the [above verse] 
and the Great, Majestic Allah then revealed, “Allah burdens not any soul 
beyond what it can bear. For it [is every good] it earns and against it [is every 
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evil] it earns. Our Lord! Punish us not if we forget or make a mistake." [The 
Prophet (peace be upon him) then said,] “Yes, [it is so].”' “Our Lord! Do not 
lay on us a burden as You did upon those before us.” [The Prophet (peace be 
upon him) again] said, “Yes [it is so].” “Our Lord! Impose not upon us 
[burdens] which we have not the strength to bear.” [The Prophet (peace be 
upon him) again said,] “Yes [it is so].” “Pardon us and grant us protection and 
have mercy on us. You are our protector, so grant us victory over the 
disbelieving people" [al-Baqara 286]. He again said, "Yes." (Recorded by 
Muslim.) 

According to al-Bugha and Mistu, among the Tribes of Israel, if they 
did something wrong out of forgetfulness or if they did something mistakenly, 
Allah would still hold them to account and punish them for that such an act? 

Ibn Katheer mentions this hadith, “Allah has pardoned...” in his 
discussion of the verse, 

suivis uu ie Aa шо 
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*He [the Prophet (peace be upon him)] releases them [the people of the Book 
who embrace Islam] from their heavy burdens and the yokes that were upon 
them" (al-Araaf 157)? That is to say, it was part of the Prophet's mission to 
remove those hardships and difficulties that were placed upon the earlier 
peoples. Part of those hardships, as ibn Katheer understood, was being held 
completely responsible for what they did out of, for example, forgetfulness and 
mistake. 

Allah knows best, most likely those more stringent and difficult 
regulations for the previous peoples were due to their own intransigence and 
refusal to submit willingly to Allah's commands. This is implied in the above 
hadith where the Prophet (peace be upon him) has warned the Muslims not to 
be like the earlier peoples who said, “We hear and disobey." 

According to al-Sharnoobi, being pardoned for the acts done by 
mistake or out of forgetfulness is something special for this Nation. That is 
why Muslims have been taught the above supplication, “Our Lord, punish us 
not if we forget or make a mistake.” This supplication is made as way of 
seeking the continuance of that great blessing upon this Nation." 


! There is actually no narration that explicitly states that it was the Prophet (peace be upon him) 
who said, “Yes.” However, it is understood that even if this came from the Companion who 
narrated it, he must have received that information from the Prophet (peace be upon him) himself 
as this is not an area open to personal reasoning. 

? Al-Bugha and Mistu, pp. 329-330. 

? [bn Katheer, Tafseer, vol. 2, p. 283. 

^ Al-Sharbooni, p. 82. 
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*[what is done] mistakenly” 


Hasan has given the following definitions for khata' (mistake) as found 
in some of the standard references on Islamic legal theory: 


Mistake (khata*) is a deed or word which springs forth from a 
man without his intention as the result of carelessness by his 
directly pursuing a matter which is other than the one intended 
by him... 

Mistake (khata*) is a deed performed by a man without 
intending it perfectly’... 

Mistake (khata*) means that a man aims by his action at an 
object other than that at which he aims by his negligent 
conduct.’ 


Hence, in essence, a person performs a deed which he believes is good and 
proper but it turns out that it is not proper and is not the correct act or not 
performed in the correct manner In Allah’s sight, under such circumstances, the 
person is not a sinner and his act is pardoned, as this hadith demonstrates. 
There are also other proofs that demonstrate that Allah does not hold 
one to account for the mistakes that he makes. For example, Allah says in the 
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"Allah does not burden any soul beyond what it can bear. For it is what it gains 

and against it what it earns. O our Lord, do not hold us to account if we forget 


or make a mistake” (al-Bagara 286). It is recorded in Sahih Muslim that Allah 
n ib to this PENNE AN also um, 


Le ibs ges 


"There is no sin on you concerning that in which you made a mistake, but only 
in regard to what your hearts deliberately intended. And Allah is Ever Oft- 
Forgiving, Most Merciful" (al-Ahzaab 5). 


! On the other hand, the similar words +441), 44.31), МЈ апа е, bl! all imply the intentional 
doing of something that one should not do or, in other words, a sin. It is important to recognize 
the difference between the two usages of these words. Cf., Husain al-Jaboori, Awaarich al- 
Ahliyyah ind al-Usooliyyeen (Makkah: Jaamiah Umm al-Qura, 1988), p. 394. 

? Probably, "completely intending it" would be a better translation for the phrase, LU luai 2.24, 

3 Hasan, Principles, vol. 1, p. 360. 
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Umar ibn al-Khattaab is quoted as saying, “J do not fear mistakes for 
you but I fear for you what [you do] intentionally.”! 

Al-Hasan al-Basri is reported to have said, “If it were not for what 
Allah has said about the affair of those two men— meaning David and 
Solomon— I would have been of the opinion that the judges are destroyed. But 
Allah has praised one for his deed and the other for his personal reasoning 
(ijtihaad).” ШЕ was referring to the тоа verse of the Qiran 

A е; 


Ls Ai 2 45 СА 3 ro d 222 3 2205 329159 


ЖЫҚ Аа” 


ИЕ EE н ЧЕ; oL AI DA „ызы 
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“And remember David and Solomon when they gave judgment in the case of 
the field in which the sheep of certain people had pastured at night. And We 
were witnesses to their judgment. And We made Solomon understand [the 
case]; and to each of them We gave right judgment and knowledge. And We 
subjected the mountains and the birds to glorify Our Praises along with 
David..." (al-Anbiyaa 78-79)? 

A person who is doing an act mistakenly still has the qualities of being 
living, adult and sane; thus, committing mistakes does not free oneself 
completely from being a responsible agent. Therefore, none of the shareeah 
obligations are completely dropped from him simply because he has made a 
mistake. Again, however, he is considered one who was not completely 
capable of fulfilling his responsibilities at the time of his being mistaken. 


Does the Pardoning of Mistakes Include Mistakes Concerning Matters that 
are Considered Definitive? 


In general, all matters can be divided into two broad categories: qati'ee 
(53) or issues that are known in a definitive manner and dhanni (435) or 
issues that are known in a probable manner. A definitive (qati'ee) matter is a 
conclusion of a definitive nature. In general, this definitive conclusion is the 
result of clear and unquestionable evidence. Hence, there is virtually no room 
for any other plausible opinion) Dhanni, as opposed to qati'ee, is a 
conclusion based on the preponderance of the evidence that does not reach the 
level of certainty. The major difference between qati'ee and dhanni is the 
existence of some evidence or quasi-evidence that lends support to an opposing 
opinion in the case of dhanni matters. In the case of qati'ee matters, there is no 


! Quoted in ibn Humaid, p. 223. 
2 ‚АР Hasan al-Basri was quoted in ibn Rajab, Jaami, vol. 2, p. 366. 

3 Бога survey of different definitions for qati'ee, see Saad al-Shathari, Al-Qata’u wa al-Dhann 
Ind al-Usooliyeen (Riyadh: Daar al-Habeeb, 1997), vol. 1, pp. 37-42. 
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real acceptable evidence or guasi-evidence for any opposing opinion. Dhanni 
matters are open to personal juristic reasoning and, hence, there is more room 
for difference of opinion concerning them. 

The majority of the scholars accept that fact that mistakes made 
concerning dhanni matters are definitely overlooked and forgiven by Allah.' 
This opinion is partially based on the hadith under discussion here, “Allah has 
pardoned for my Nation..." It is also based on the following hadith of the 
Prophet (peace be upon him), 


A ULT dE 2 3 ZU 2 PA TÉ 2 оз Қау. > 
АШЫ geo LE Ы оС A OUTS QS ase) ASS yy 
“If a judge makes a decision by exerting himself and he finds what is correct, 
he receives two rewards. If he exerts himself and makes a mistake, he gets one 
reward." (Recorded by al-Bukhari and Muslim.) This hadith states that even if 
the person is incorrect, he will still be rewarded for the effort that he made— 

not to speak of being held sinless for his mistake. 

Ibn Taimiya points out that some conditions must be met for this to be 
true. These are as follows:? 

(1) The person must have had a sincere intention to follow the 
Messenger of Allah (peace be upon him). 

(2) He must have exerted himself to the best of his ability in an effort 
to determine the truth or correct position on the matter. 

(3) His decision must have been based on some evidence of the 
shareeah, even though he may not have been aware that such evidence was not 
valid or there was stronger evidence against it and so forth.” 

The most that can be asked of a person is that he intends to follow the 
truth, he seeks the truth to the best of his ability and he bases his decisions and 
actions on knowledge. Ibn Taimiya cites the case of a person who knows the 
command and exhortation to pray but is unaware of the specific prohibition 
concerning prayers at certain times. When such a person prays at those times— 


! There is some difference of opinion conceming this issue but the minority opinion does not 
have any strong evidence to support its view. There are some scholars who consider every issue 
to be of a definitive nature and, hence, they leave little room for mistaken views. For more on this 
point, see al-Shathari, al-Qati, vol. 2, pp. 568-575. 

Cf., Abdul Majeed al-Mashjee, Minhaj ibn Taimiya fi Masalah al-Takfeer (Riyadh: Adhwa al- 
Salaf, 1997), vol. 1, pp. 233-234. 
3 If a person is shown that his way or conclusion clearly goes against what the Prophet (peace be 
upon him) taught and the way ofthe believers and he chooses to oppose what the Prophet (peace 
be upon him) brought, he may be declared an unbeliever. If he does not exert himself properly to 
find the truth or if he speaks without knowledge, then he is a sinner. He may even be considered 
a faasiq (evildoer) or it could be the case that his other good deeds outweigh the wrong that he is 
committing in this particular case. See ibn Taimiya, Majmoo, vol. 12, p. 180; al-Mashjee, vol. 2, 
р. 235. 
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which is a wrong or mistaken act on his part— he will not be held sinful if he 
had the right intention and acted based on the knowledge that һе had.' 

The question arises concerning issues of a definitive nature: Is there 
any excuse for those people who make mistakes in this realm although the 
evidences concerning them are clear and unquestionable? Are those who make 
mistakes in this realm considered sinful? 

On this point, there are a number of scholars who say that there is no 
room for mistakes on such issues and that those who do make such mistakes 
are sinful. For example, the Hanbali legal theorist Abu Yala wrote, “As for the 
matter that has definitive evidences for it, we know that it is correct, we are 
definite that the one who disagrees with us on it is wrong, we void his ruling 
and we rule him to be a sinner.” Al-Khateeb al-Baghdaadi also said about 
such issues, “The one who goes against it is a sinner, faasiq (evildoer).”” 

Al-Shathri has discussed the evidence that those scholars present for 
their view.’ In general, their evidence is not very convincing as they deal more 
with the unbelievers who refuse to accept Islam as opposed to a scholar who 
has made a mistake concerning a definitive issue within Islam. For example, 
one of their ee is the following verse of the Quran, 


AN {ә ЕТӘ АУА OE yb Go MENT RE ST YS 
“Whoever desires a religion other than Islam, it will never be accepted from 
him and in the Hereafter, he will be from the losers” (ali-Imraan 85). 

Another view is that if a sincere, Muslim scholar makes a mistake in 
matters of a definitive nature, he will be forgiven and he is not to be considered 
sinful. Ibn Hazm and ibn Taimiya ascribe this opinion to the early scholars of 
Islam and the Imams such as Abu Hanifah, al-Shafi'ee and al-Thauri? The 


proofs they present for this opinion are numerous and convincing. They 
include, among others, the юана verse mentioned above, 
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“Allah does not burden any soul beyond what it can bear. For it is what it gains 


and against it what it earns. O our Lord, do not hold us to account if we forget 
or make a mistake” (al-Baqara 286). Again, in Sahih Muslim, it is stated that 


1 Cf., ibn Taimiya, Majmoo, vol. 20, pp. 30-31; al-Mashjee, vol. 1, p. 234. 

? Abu Yala al-Faraa, al-Uddah fi Usool al-Fiqh (Riyadh: Ahmad al-Mubaarak, ed.), vol. 5, p. 
1569. 

3 Quoted in al-Shathree, al-Oati, vol. 2, p. 459. 

“Fora more thorough discussion of the evidence for this view, see al-Shathri, al-Oati, vol. 2, pp. 
458-466. 

5 See al-Shathri, al-Qati, vol. 2, p. 469. 


1222 


Hadith #39: “Allah has pardoned...” 


Allah has positively responded to this supplication. This verse makes no 
distinction between mistakes related to qati'ee issues or dhanni issues. 

Another piece of evidence is the hadith being discussed here, “Allah 
has pardoned for my Nation [what is done] mistakenly, out of forgetfulness or 
under duress.” Again, there is no distinction as to the nature of the mistake. 

There is also a hadith recorded by al-Bukhari and Muslim in which a 
man who had not performed good deeds during his lifetime feared Allah’s 
punishment. He told his children to burn his body and scatter his ashes in the 
ocean after he dies. The reason he did that was that he feared Allah’s 
punishment. Due to that strong fear of Allah, Allah showed mercy to him and 
forgave his sins. In this incident, the man believed that he could escape Allah’s 
punishment by having his ashes scattered. To believe that Allah has not the 
power to reconstruct and punish a person simply because he has been burnt and 
his ashes scattered is a mistake concerning a definitive matter. However, Allah 
still forgave that person. 

On this point, ibn Taimiya wrote, 


Whoever goes against what is confirmed in the Book or the 
sunnah is either a disbeliever, an evildoer, a sinner— or he 
could be a believer who exercised his judgment and was wrong 
and he will be rewarded for exercising his judgment and 
forgiven for his mistake. That would be the case if the 
knowledge that would establish the proof against him did not 
reach him. Allah has said, “We were not inflicting punishment 
until We sent a messenger” (al-Israa 15). However, if the 
proof is established against him as demonstrated by the Book 
and the sunnah and he differs from it, then he is to be punished 
for that, either killed [if he is an apostate] or something less 
than that.' 


Elsewhere, ibn Taimiya wrote, 


The early pious people (al-salaf) disputed about many of those 
[definitive] issues. Yet none of them declared the others as 
having unbelief, evil or sin. Shuraih rejected the reading of the 
verse, “But I wonder (ajibtu) while they mock” (al-Saaffaat 
12). He said, “Allah does not wonder.” When that reached 
Ibrahim al-Nakhai, he said, “Shuraih was a poet who was 
overcome by his own knowledge. But Abdullah [ibn Masood] 
was more knowledgeable than him and he would read, ‘I 
wonder." And Aisha disputed with other Companions 
concerning Muhammad (peace be upon him) seeing his Lord. 
She said, “Whoever claims that Muhammad saw his Lord has 
committed a great falsehood against Allah.” Even though, we 
do not say about ibn Abbaas or others who disputed with her 


! [bn Taimiya, Majmoo, vol. 1, p. 113. 
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on that point that they stated a great lie against Allah. They 
also disputed about whether the dead could hear the words of 
the living, whether the dead is punished for the crying of his 
family over him and so forth...' 


The conclusion is that Allah's mercy is so great that He even forgives 
those of the followers of Muhammad (peace be upon him) who commit errors 
concerning matters of a definitive nature. In addition, a Muslim does not 
automatically become an apostate, a heretic or even an evildoer (faasiq) due to 
a mistake that he has made, even though the act he performed or statement he 
made is one of disbelief, intransigence or a heresy. It is only after his mistake 
has been made evidently clear to him and he then continues to insist on 
following what clearly goes against the way of the Prophet (peace be upon 
him) and the believers may he be declared an apostate or a heretic.” 

This does not mean that the door is to be left open to anyone to state 
any opinion even if it goes against the Quran or sunnah. Allah's forgiveness for 
those who are mistaken does not mean that one remains silent in the face of the 
mistakes of others. Instead, one must still advise them and show them their 
errors based on evidence from the Quran and sunnah. Depending on the nature 
or gravity of their errors, one may even be forced to go beyond advice, as can 
be seen in the example of the Companions who were forced to fight each other 
when they felt that the wrong opinion of the other group was a threat to Islam 
itself. It does however mean that mistakes in themselves do not necessarily 
require that a person be condemned in either this life or the Hereafter. 


“Twhat is done] out of forgetfulness” 


“Forgetfulness” (al-nisyaan) has been defined by the scholars in 
numerous ways. Hasan has given the following definitions from some of the 
standard works on Islamic legal theory: 


Ignorance by necessity, and not on account of ailment, of what 
a person used to know, despite his having knowledge of other 
things... 

Failure to recall a thing at the time of its need... 

A circumstance which befalls a man without his volition 
causing loss of remembrance of something.’ 


! Ibn Taimiya, Majmoo, vol. 3, pp. 239-240. 

? This conclusion is of extreme importance today when some Muslims are declaring others 
disbelievers or heretics although they cannot claim that the proof has been established against 
those erring Muslims. Indeed, even in dhanni issues which are a matter of ijtihaad, some 
Muslims are claiming that others have become heretics or disbelievers. In fact, even greater 
latitude must be accorded when the mistaken view is based on a taweel or interpretation that has 
some support in the Quran and sunnah. For more on that particular type of case, see al-Mashjee, 
vol. 1, pp. 239-242. Also see W. al-Umari, pp. 142-147. 

3 Hasan, Principles, vol. 1, pp. 314-315. 
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An aspect that is stressed in the definitions of “forgetfulness” is that it is a 
temporary situation not caused by disease. It is not, for example, like amnesia, 
senility or anything of that nature. Indeed, the person is fully competent but 
some matter has slipped his mind at that particular time while, perhaps even in 
just a few moments, the person will be fully aware of the matter that he had 
temporarily forgotten.! 


More Details About Mistakes and Forgetfulness 


The results of an act done unintentionally or by mistake or an omission 
of an act due to forgetfulness may differ depending on the nature of the act — 
although in all cases the person is considered free of sin. Al-Bugha and Mistu 
divide the cases into the four categories below. Their classification is according 
to the Shafi'ee application of this hadith. 

(1) If a person unintentionally failed to perform an obligatory act, then 
he is still obliged to perform that obligatory act and he has not been resolved of 
that responsibility.” One example of this nature has been given concerning 
obligatory prayer. Another example is a person giving his zakat to another 
person thinking that the other person was impoverished. It the receiver at was 
actually of ample means, the one who gave that money has not fulfilled his 
obligation of zakat. He must still give his zakat to the right receivers. At the 
same time, though, he may demand his money back from the wrongful 
recipient. Another example is where a person, forgetting that he has water, 
makes tayammum instead of ablution. In that case, according to al-Bugha and 
Mistu, when he remembers he has water, he must perform the proper ablution 
and repeat any prayers he performed after making tayammum. 

To the above category, the following example may be added from ibn 
Rajab: If a person prays while forgetting that he was not in a state of ablution, 
ther dia must perform ablution and repeat that prayer when he remembers that 
fact. 

The exception to the above is where the missed deed can no longer be 
performed. For example, if a person forgot the Friday Prayer, he cannot 
perform the Friday Prayer on his own (although he does perform the Dhuhr 
Prayer). 

(2) If, due to a mistake or forgetfulness, a person performs a forbidden 
act that does not involve the destruction of any property or wealth or a 


' Another word that is commonly used for forgetfulness is »&«J! (al-sahu). In reality, especially 
from a fiqh perspective, there is no difference between al-nisyaan and al-sahu. Cf., ibn Humaid, 

„213. 

Al-Zarkashi (al-Manthoor, vol. 3, p. 272) wrote, “Forgetfulness is an excuse with respect to the 
prohibitions but not with respect to the commands." As was pointed out earlier, this can only be 
considered true if it the principle of umoom al-muqtadhaa is rejected with respect to this hadith, 
"Allah has pardoned..." 

? [bn Rajab, Jaami, vol. 2, p. 367. 
4 Cf., ibn Humaid, p. 216. 
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violation of rights, then there is no punishment or penalty upon him. For 
example, if a person drinks an alcoholic beverage believing that it was not 
alcoholic, there is no sin upon him nor is there any punishment for him. 
Similarly, if a pilgrim wears stitched clothing or cologne out of forgetfulness, 
there is no penalty or sin. 

(3) If, due to a mistake or forgetfulness, a person performs a forbidden 
act that does involve the destruction of any property or wealth or a violation of 
rights, then he is responsible for the act he has committed. For example, if a 
pilgrim hunts and kills an animal, either forgetting that he is in the state of 
pilgrimage or out of ignorance of the ruling, he must still perform the expiation 
for the act that he has committed. Commenting on this, Hasan wrote, 


Forgetfulness forms no excuse if the act done results from it 
and affects private rights. If a man destroys or damages another 
person’s property through forgetfulness, he will be held liable 
to pay compensation for it. The reason is that a man’s rights 
are inviolable for the general need of the people. Therefore, the 
culpability of the person violating them will not be considered. 
The inviolability of a man’s rights is not negated by 
forgetfulness. On the contrary, forgetfulness forms a valid 
excuse in matters which are purely the right of God. The rights 
of God are meant for the trial (ibtila') of man so that he may 
show his obedience to Him. God does not stand in need of 
man's acts, whether they are words or deeds. God is 
independent of all creatures. Since the acts of worship require 
intention (qasd) but forgetfulness annihilates intention, hence 
forgetfulness forms an excuse in respect of rights of God.' 


Ibn Humaid further points out that if a person were not held 
responsible for his acts against others done out of forgetfulness or mistake, it 
would cause a great deal of hardship and destroy the interests of the people. 
Indeed, it might lead to anarchy. People could destroy others’ properties and 
then claim that it was due to a mistake or some aspect of forgetfulness.” 
Making people responsible for such actions should make them more prudent in 
their actions. 

(4) If a person performs an act unintentionally or out of forgetfulness 
that would normally require a prescribed punishment, that aspect of non- 
intention or forgetfulness would be sufficient to remove the punishment from 
him. However, he may have to fulfill other requirements that are different from 
the prescribed punishment (as in the case of mistakenly killing another 
believer, discussed below). 


! Hasan, Principles, vol. 1, p. 315. 

? [bn Humaid, р. 215. 

3 Al-Bugha and Mistu, pp. 333-334. A comparable discussion may be found in ibn Humaid, pp. 
215-218. 
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There are some areas where the ruling for forgetfulness and mistakes 
differ. 

With respect to mistakes, it seems that the previously mentioned 
Shafi'ee approach needs amendment. In a matter of ijtihaad (personal juristic 
reasoning) if a qualified person exerts himself to the best of his ability to 
determine some matter and then it turns out that he was mistaken, he is not 
required to amend for that act. Such is the case, for example, when a person 
tries his best to determine the direction of the qibla. If, afterwards, it is 
determined that he prayed in the wrong direction, he is not required to repeat 
his prayer.' Similarly, if a person makes a ruling or a judge makes a decision 
based on all the information available to him and does his best to come to the 
right conclusion, he is not held responsible if his decision is mistaken.’ 


Two Approaches to Forgetfulness 


The above discussion elaborates one widely accepted approach 
(emphasized by the Shafi’ees) to forgetfulness: if one forgets a deed, he still 
has to make up that deed; if one out of forgetfulness does something wrong or 
invalidates a deed, there is no harm and the forgetfulness is considered 
inconsequential. 

Sometimes the surrounding environment may induce one to forget 
something while at other times the surrounding situation should keep one from 
forgetting something. For example, being in prayer in congregation has enough 
of a special feeling that one should not do something like eat out of 
forgetfulness. However, if one is praying the Noon Prayer and is sitting after 
the second rakah, it would not be shocking for him to forget that he was in the 
second instead of the fourth rakah and then to make the tasleem signifying the 
end of the prayer. Many scholars, in particular the Hanafis, would consider the 
latter case excusable but not the former case. There are other cases in which 
there is nothing special to remind the person and keep him from forgetting nor 
is there anything to lead him to forget. In these cases, it seems that the rule of 
overlooking the act done through forgetfulness takes precedence.’ 

Notice that this implies two somewhat distinct— although at times 
overlapping— approaches to forgetfulness. Both of these approaches have 
some clear evidences in the hadith of the Prophet (peace be upon him). For 
example, one hadith states, 


' Al-Hisni (vol. 2, p. 273) states that according to the strongest opinion among the Shafi'ees, the 
person must repeat his prayer under such a circumstance. This conclusion seems strange to this 
author given that al-Hisni argued for the implementation of umoom al-muqtadhaa with respect to 
this hadith. It seems that the ruling of the prayer said in the wrong direction based on an incorrect 
ijtihaad should be overlooked. Allah knows best. 

Ibn Humaid, p. 223. 
3 Cf., Hasan, Principles, p. 316. Also see al-Jaboori, pp. 212-216. 
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“Whoever forgets a prayer must pray it when he remembers it. And there is no 
expiation for it except that.” (Recorded by al-Bukhari and Muslim.) This 
supports the view that if one forgets an obligatory act, one must still perform 


that act upon recalling it. 
Another hadith states, 


ашыу AU aT Sl aye zl Go us M fot ыш» Уу i A 
“Whoever forgets and eats or drinks while he is fasting should complete his 
fast for it was only Allah who fed him or gave him drink.” (Recorded by al- 
Bukhari and Muslim.) This hadith is used to support the view that under some 
circumstances forgetfulness is excused because there were no reinforcing 
aspects that should keep a person from forgetting. 


When is Forgetfulness Not an Excuse? 


Al-Bugha and Mistu point out that if a person is himself the cause of 
his own forgetfulness or of an act that he could have avoided, then he is not 
excused. In other words, if he could have taken the steps to prevent his 
forgetfulness or the ensuing act, then he is not excused. One example they give 
is that of a person who sees something impure on his clothing but he takes his 
time in removing it, to the point that he forgets it is there. If he later prays with 
that same impurity on his clothing, he will not be excused, as it was due to his 
own lack of action. Hence, he will be required to make up those prayers upon 
realizing what he has допе.! 

Similarly, al-Raazi wrote, “If a person is heedless concerning the study 
and repetition [of what he has memorized of the Quran] to the point that he 
forgets [what he had memorized], he will be blameworthy. However, if he 
continually practiced his recitation but after that he forgot what he had 
memorized, in that case, he will be excused.” 

The Hanafi legal theorist, al-Bazdawi also wrote, 


Forgetfulness is an excuse according to the right of the 
shareeah only if it were not due to heedlessness. Otherwise, it 
is not an excuse, as it was not an excuse in the case of Adam 
(peace be upon him) or the one who forgets what he had 
memorized of the Quran while he had the ability to study it 
over and over. Such things occurred due to his own 


' Al-Bugha and Mistu, p. 334. 
2 Al-Raazi, Tafseer, vol. 7, p. 144. 
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shortcoming and, therefore, they can be acceptable causes for 
punishment.' 


“(what is done] under duress” 


Hasan has given the following definitions for ikraah (duress, 
coercion): 


Coercion or duress (ikraah) means to urge another person to 
perform that to which he does not consent, and that which he 
would not choose to perform personally in a direct manner if 
he were left alone... 

Coercion or duress (ikraah) means to urge a man by another 
man to perform an act which he dislikes, and which he would 
not intend to perform personally in a direct manner if he were 
not urged on it by threat.’ 


Coercion, therefore, involves both a dislike for the act by the one being coerced 
as well as being forced to perform that act. Hence, it is a case where the person, 
if left to his own volition, would not perform a specific act. However, due to 
coercion from others, he performs the act “against his will”. His intention is not 
actually to perform the act itself but to avert the threatened punishment; if not 
for the coercion, the act would not have been carried out.’ 

For there to be a true case of coercion, four components must be 
present: 

(1) The one who doing the coercing (al-mukrih) 

(2) The coerced (al-mukrah) 

(3) The threat of the one doing the coercion (al-mukrah bih) 
(4) The act that one is being coerced to perform (al-mukrah alaih) 


' Abdul Azeez al-Bukhaari, Kashf al-Asraar an Usool Fakhr al-Islam al-Bazdawi (Beirut: Daar 
al-Kitaab al-Arabi, 1994), vol. 4, p. 457. 

? Hasan, Principles, vol. 1, p. 365. There is clearly a relationship between the case of coercion 
and the case of necessity. In both cases, the person is put into a situation where he does 
something he would not normally do. In both cases, the shareeah has provided special 
exemptions and permission to allow the person to meet his needs under those special 
circumstances. In one sense, coercion can be considered a subset of necessity since when one is 
threatened with death, one has truly entered a state of necessity. However, in other cases, the type 
of threat (such as the threat of imprisonment) is not sufficient to consider the case a case of 
necessity. Cf. Isa Shaqra, Al-Ikraah wa Atharuhu fi al-Tasarufaat (Beirut: Muassasah al- 
Risaalah, 1987), pp. 34-36. 

3 Shaqra points out the tremendous importance of the fiqh regulations concerning coercion. In 
almost every era, one will find oppressors and oppressed. The oppressors want the populace to do 
things they are not wanting to do. The oppressors usually then resort to pressure and force on the 
populace. Hence, it is important for the Muslims to know the fiqh of the question of compulsion 
and coercion before they act under such circumstances (see Shaqra, p. 11). Indeed, one of the 
most common forms of coercion today is the threatening of the family of a person who refuses to 
submit to the demands of the oppressor. In modern times, Muslims have commonly been forced 
to commit crimes against other Muslims. There is no question that this is a very important topic 
and perhaps it should be discussed on a wider scale than it has been discussed. 
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For example, Mr. X says to Mr. Y, "Divorce your wife or 1 will kill you.” In 
this case, the one doing the coercing is Mr. X. Mr. Y is the coerced. The threat 
is the threat of death. The act being coerced is the divorce of Mr. Y's wife. 

Each of these four components has some important aspects to them. 
Therefore, they shall each be discussed separately in brief.! 


The One Doing the Coercing (a/-mukrih) 


The most important condition concerning the one doing the coercing is 
that he have the ability to carry out what he is threatening. Actually, it is 
sufficient for the coerced to believe (with reason) that the one doing the 
coercing has such an ability. If the coercing person actually has no ability (or 
cannot reasonably be believed to be able) to carry out his threat, then it cannot 
be considered coercion. 

It seems that it was Abu Hanifah's opinion, as well as Ahmad's 
according to one narration, that the only one who is in a position to coerce 
anybody else is the ruler. This is because he is the only one considered to have 
the ability to implement the threat he has made. However, the majority of 
scholars, including Abu Hanifah's leading students, are of the opinion that 
anyone who has the ability to carry out a threat qualifies. 

The difference of opinion on this question has been explained by the 
fact that during the time of Abu Hanifah it was, in reality, only the ruler who 
could make a dangerous threat and then carry it out. No one else could do such 
a thing because the control of the Islamic government was quite strong and the 
government would punish or deter anyone else from doing such a thing. In later 
times, when things changed, others were able to make such threats without 
much fear of being punished by the government. Hence, later Hanafi scholars 
changed the school's view on this issue and said that the malicious threat of 
anyone, the ruler or otherwise, who has the ability to carry out the threat 
qualifies as coercion or duress.” 


The Coerced (a/-mukrah ) 


There are certain conditions that the coerced person must meet. First, 
he must not be pleased with or willing to do the act that he is being urged to do. 
In fact, if he shows any sign of pleasure or willingness to perform the act, he 
will not be considered coerced.’ Second, he must have reason to believe that 


! For more details, the interested reader may consult Shaqra, pp. 43-59. 

? Cf, Shaqra, pp. 44-45. 

3 The Hanafis distinguish between being pleased with an act and choosing to do it. Choosing to 
do an act is more general than being pleased with an act. One may choose to do an act that he is 
not completely pleased with because it is the lesser of two evils. In this case, his choice or 
intention is defective. The majority of scholars do not make such a distinction between choosing 
to do an act and being pleased with the act as such has no ramifications in their fiqh conclusions. 
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the one doing the coercing has the ability to carry out his threat. Third, he must 
not have the ability to defend himself from the one coercing him or his threat. 
If he does have the ability to ward off the threat or he can possibly flee from 
the situation or get help from others, he is not considered coerced. 


The Threat Involved 


There is a difference of opinion among the scholars as to whether a 
threat in and of itself is sufficient to put the threatened into a state of coercion. 
Ifa threat is made in conjunction with an immediate punishment, such as being 
beaten, imprisoned, and so forth, it is considered a true threat and the person 
involved is being coerced. According to the Hanafis, Malikis, Shafi'ees and 
one narration from Ahmad, a threat in itself is sufficient for coercion. Another 
narration from Ahmad states that the threat must be combined with some type 
of initial punishment. It seems that the strongest opinion is that of the majority, 
that a plausible threat in itself is sufficient for a case of coercion.’ 

There is also a difference of opinion concerning exactly what 
determines a threat and what are the different types of threats. Each school of 
fiqh shall be dealt with separately. 


The Hanafi Approach: The Hanafis divide coercion into three types:? 

(1) A complete, constraining coercion: Under this type of coercion, the 
coerced person loses all ability to consent or choose. This would be, for 
example, the threat of being killed, being thrown from the top of a building and 
other extreme punishments of that nature. In cases like these, it is not unusual 
for a person to do most anything to avert punishment. 

(2) A deficient, non-constraining coercion: This is a threat that is less 
severe than a threat to one’s life or limb. This type would include the threat of 
being imprisoned for a lengthy period of time, being mildly beaten and so 
forth. According to the Hanafis, in this case, the person’s element of consent 
has been lost but he still has some freedom of choice. In these cases, it would 
not be unusual for a person to consider which to accept: either the threatened 
punishment or the coerced act. 


See Masood al-Taftazaani, Sharh al-Talweeh ala al-Taudheeh li-Matn al-Tangeeh fi Usool al- 
Fiqh (Beirut: Daar al-Kutub al-Ilmiyyah, 1996), vol. 2, p. 414. 

! The evidence for and details of these positions may be found in Shagra, pp. 48-50. 

? The other schools divide coercion into two types: First is a complete, constraining coercion 
wherein the person has lost all element of choice. Examples would be a person's forcing another 
person's hand to sign a contract or a person being carried into a building which he had sworn he 
would never enter. Under this type of coercion, the coerced person is considered completely free 
of any responsibility for the act because in such a case he truly had no intention or choice in 
performing it. The second type of coercion is a deficient non-constraining coercion, which is 
comparable to the different types of coercion described above by the Hanafis. Cf., ibn Humaid, 
pp.243-245. 


1231 





Commentary on the Forty Hadith of al-Nawawi 


(3) An indirect coercion: In this case, a person is coerced by a threat to 
others, such as his parents, children, other relatives and so forth. He is told, for 
example, “If you do not comply, we will punish your parents by imprisoning or 
beating them.” The Hanafis argue that strictly by analogy, this form of coercion 
does not actually constitute coercion. However, on the principle of istihsaan', 
they say that the person is greatly harmed by such a possible threat and, 
therefore, it functions the same as other coercive threats. 


The Shafi’ee Approach: The Shafi’ee approach to this question is not 
a united approach like that found among most Hanafis. Indeed, al-Nawawi 
records seven different opinions as to what constitutes a valid threat for 
coercion among the Shafi’ees.? Al-Nawawi himself concludes that coercion is 
not simply a case where the person completely looses any aspect of choice. 
Instead, it is a case in which a sane, competent person would choose to do an 
act that he is compelled to do rather than face its threatened consequences. 

From this perspective, what constitutes coercion is different from 
threat to threat and person to person. For example, one may be coerced to 
pronounce a divorce of his wife with the threat of imprisonment while that 
same threat would not be coercion for a greater act. Furthermore, two people 
may consider the same threat very differently. For example, the people of 
status and dignity would be very alarmed if they were threatened with having 
their faces painted black and being put on the back of a donkey and paraded in 
front of the people in a public square. However, people of a lower status or 
criminals may not be affected by such a threat.” 

According to this view, one being coerced to commit murder upon 
threat of imprisonment, the killing of a relative or the destruction of property 
would not be excused for committing the murder, since the gravity of the 
coerced act outweighs the threatened punishment. However, coercing someone 


! Kamali has provided an excellent definition of istihsaan: "Istihsaan literally means ‘to approve, 
or to deem something preferable’... In a juristic sense, istihsaan is a method of exercising 
personal opinion in order to avoid any rigidity and unfairness that might result from the literal 
enforcement of the law. *Juristic preference' is a fitting description of istihsaan, as it involves 
setting aside an established analogy in favour of an alternative ruling which serves the ideals of 
justice and public interest in a better way. Enforcing the existing law may prove to be detrimental 
in certain situations, and a departure from it may be the only way of attaining a fair solution to a 
particular problem. The jurist who resorts to istihsaan may find the law to be either too general, 
or too specific and inflexible. In both cases, istihsaan may offer a means of avoiding hardship 
and generating a solution which is harmonious with the higher objectives of the shareeah." 
Kamali, pp. 246-7. As one may conclude from the definition itself, it is a somewhat controversial 
concept among the different schools of fiqh with some schools giving it much more emphasis 
than others. 

? See Yahya al-Nawawi, Raudhat al-Taalibeen wa Umdah al-Mufteen (Beirut: al-Maktab al- 
Islaami, 1991), vol. 8, pp. 58-61. Some of the other views among the Shaflees not discussed 
above but mentioned by al-Nawawi include the following: (1) Only the threat of death constitutes 
coercion; (2) Only the threat of death or great physical harm constitutes coercion; (3) Coercion is 
only where the person has lost all sense of volition, where he is like a man fleeing froma lion. 

? This type ofact was done to humiliate people who committed certain crimes. 
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to destroy or hand over his wealth by the threat of imprisonment or the killing 
of his son is considered a case of coercion, because the threatened act is more 
grievous than the coerced act. 


The Maliki Approach: For the Malikis, a fear of a painful experience 
is sufficient to constitute coercion. This would include a threat of being killed, 
beaten, imprisoned and so forth. They also stress that the same threat may be 
considered coercion under certain circumstances and not under others. For 
example, the threat of being severely beaten would constitute coercion for all. 
However, the threat of being lightly beaten in public would be coercion for the 
people of rank and dignity but not necessarily for others. Similarly, painting the 
face of a person of dignity black in a private setting would not be a coercive 
threat, while doing so publicly would be. As for threatening to destroy 
someone's wealth, some Malikis do not consider it coercive while others do. A 
third opinion among them is that if the amount of wealth is large, then it is 
coercion; and, if the amount of wealth is small, it is not.! 


The Hanbali Approach: For the Hanbalis, coercion occurs when the 
threatened action is too great and harmful for the person to bear, such as being 
threatened with death, beating, long imprisonment, the taking of one's wealth 
or house, and so forth. 

Some of the Hanbalis, though, state that being beat or imprisoned is 
not valid for coercion among those people who can withstand such a 
punishment. They also distinguish between those who can withstand certain 
threats and those who cannot withstand those threats, such as the people of 
rank and dignity. Ibn Qudaamah even mentions that some Hanbalis consider 
verbal disgracing and abuse to be sufficient for coercion among certain 
elements of society. 

Some Hanbalis do not consider a threat to one's son, wife or father as a 
valid threat for coercion because it is actually a threat of harm to someone else. 
However, it seems that the strongest opinion among the Hanbalis is that such 
should be considered a threat involving coercion as it brings about such pain to 
the person as he cannot withstand.? 


Shaqra's Conclusions: After reviewing the above views concerning 
the threat that coerces a person into performing an act, Shaqra has made the 
following conclusions: 

(1) Although the schools describe the threat in various ways, their 
opinions concerning what constitutes a threat that leads to coercion are very 


! Cf, Shaqra, pp. 53-54. 
2 СЕ, Ѕһадга, рр. 54-55; Аіі al-Mardaawi, al-Insaaf fi Marifat al-Raajih min al-Khilaaf ala 
Madhhab al-Imaam al-Mubajjal Ahmad ibn Hanbal (Beirut: Daar Ihyaa al-Turaath al-Arabi, 
1957),vol. 8, pp. 440-2. 
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similar and compatible. In general, the threat must be of such a great harm that 
it makes the coerced person afraid enough to perform the coerced act in order 
to rescue himself from the situation he is facing. 

(2) There is no clear text of the Quran or sunnah that defines or gives 
the parameters of the kind of threat that counts as coercion in the shareeah. 
However, examples from the Prophet's lifetime, such as the suffering that took 
place in Makkah, and some of the Prophet's (peace be upon him) statements, 
one can approximately derive the nature of threat. For example, the Arabic 
words used in the present hadith translated as, *under duress," imply a situation 
in which a person is doing something that he dislikes while being forced or 
pressured into doing it. 

The following has also been narrated from some of the Companions: 

Umar ibn al-Khattaab said, *A man cannot control himself if I starve 
him, tie him up or beat him." Abdullah ibn Masood said, “If a person in power 
wants to force me to say something and he beats me once or twice, I will say 
what he has asked." 

(3) The case of coercion differs depending on the person being 
coerced, the nature of the threat, and the weight of the threat as compared to 
that of the thing being demanded. Some people are able to withstand much 
more than others, so that one person would be considered coerced in some 
cases whereas someone else in a similar situation would not. Similarly, what 
his being threatened must be greater in harm than the act requested. If such is 
not the case, it cannot be considered a case of coercion.! 


The Act One is Being Coerced to Perform 


The scholars argue that coercion does not destroy legal capacity and 
responsibility. This means that even in cases of coercion, there are certain 
rulings by which the person must abide. If he does not do so, he would be 
considered a sinner. For example, if a person is threatened with death if he 
does not drink wine, it becomes obligatory upon him to drink that wine. If he 
does not do so and allows himself to be killed simply to avoid drinking wine, 
he would be considered a sinner as his shareeah obligation at that time was to 
drink the wine. This is because the obligation to preserve one's life outweighs 
the sin of drinking alcohol. 

For there to be a true case of coercion, either the act the person is being 
forced to perform must be something forbidden or he must be threatened with 
something forbidden.? For example, if the heirs of a person who was killed say 
to the killer, “We will not invoke the law of retaliation against you if you 


! Cf., Shaqra, pp. 55-57. 

? Many books simply state that to qualify as coercion, the forced act need be forbidden, However, 
that is not true. Someone could be coerced to divorce his wife, sell an item and so forth. All of 
these acts are permissible, yet would still be considered coercion. Hence, such statements by 
scholars have been modified in the above text. 
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divorce your wife,” that would not be a case of coercion. This is because he is 
free to divorce his wife if he wants to. In that case, he is simply making a 
choice to do a permissible act in order to avoid another permissible choice that 
he wishes to avoid. The rules and principles of coercion would not apply in 
such a case. 

Furthermore, the scholars distinguish between cases in which one is 
compelled to do something that is right and correct and cases in which one is 
compelled to do something forbidden.' For example, if a judge compels 
someone to sell off part of his property in order to pay off his debts, such is not 
considered a case of coercion and the principles discussed herein do not apply 
to such a case, since the payment of the debt is a righteous act.’ 

Given the above points, the acts that one may be coerced into 
performing are divided into three categories: 

(1) Those acts that one is forbidden to perform even while under 
coercion. 

(2) Those acts that one is required to perform while under coercion. 

(3) Those acts that one is allowed to perform under coercion, though it 
is considered better and more virtuous for the person to abstain from them. In 
such cases, the permissibility of a normally forbidden act is known as rukhsah 
or concession due to special circumstances. 

Examples from each of these categories will be given in the “Related 
Figh Issues” section. 


Accountability for the Coerced Act 


The Hanafi and majority approach also differ with respect to 
accountability of the coerced act. This is an important question as it is the 
responsible person who is going to have to face the worldly consequences of 
the coerced forbidden act.’ 

To understand the majority view on this point, one has to keep in mind 
the above distinction between acts that are permissible, forbidden or a 
concession under cases of coercion. An act which remains forbidden in a case 
of coercion will be attributed to both the person who actually performed the act 
and the one doing the coercing. The coerced, from a legal point of view, had no 
right to perform the act. The one doing the coercing is also to blame for his 
coercion led to the act in the first place. Hence, they share in the responsibility 
of the act, though the punishment for each may differ given that one was the 
actual cause and the other was being coerced. 


! [n general, the word el SY! (al-ikraah) is used when being coerced to doing something 
forbidden. The word 54>)! (al-ijbaar) is usually used when being coerced to do something that 
is right and correct. 

? See Shaqra, p. 59. 

? For more on this topic discussed in this section, see Hasan, Principles, vol. 1, pp. 371-379; al- 
Jaboori, pp. 481-487. 
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If the coerced act falls under the category of what is generally legal for 
the coerced to perform and is the nature of a transaction or contract, the 
coercion will render the transaction legally void; in other words, it will not be 
ascribed to the doer at all. For example, if a person is coerced to divorce his 
wife, marry a woman or sell a specific item, that divorce, marriage or sale 
would not be legally binding, since the person had no real intention to make 
that transaction; so the law would consider it as if the act never took place. 

If the coerced act falls under the category of concession for the 
coerced, then the act will be attributed to the one doing the coercing. For 
example, if a person's life is threatened unless he destroys someone else's 
property, he is allowed to destroy the other person's property, and the one 
responsible for the act will be the one doing the coercing. Hence, he is the one 
who will have to pay the damages for the person whose property was damaged. 

The Hanafi perspective differs greatly from the above majority 
perspective. To understand their view, one must first divide the topic of 
coerced acts into: dispositions (tasarrufaat), admissions (igraaraat) and acts. 

With respect to dispositions, they must also be divided into two 
categories: those dispositions that may be revoked or annulled and those which 
may not be revoked or annulled. In general, sales, leasing and other similar 
types of business transactions may be annulled. Marriage, divorce, freeing of 
slaves and other dispositions are irrevocable. 

According to the Hanafi perspective, revocable dispositions done under 
coercion are considered “defective” (faasid). In other words, they are not 
completely valid because they are lacking the complete consent of the one who 
was coerced. If he later, after the period of coercion, approves of the 
disposition, the disposition will be considered sound and binding. 

Those acts which are irrevocable are completely binding and sound 
even if done under duress according to the Hanafis. In this case, these acts are 
completely dependent upon the will of the person and not on his consent. He 
willed to make the statement of that disposition— even though he willed it 
simply to avoid the threatened punishment— and, therefore, it is legally 
effective. Hanafi scholars make an analogy between the one who says 
something in jest and the one who is coerced. In the case of the one who says 
something in jest, he did not desire the resultant legal effect but he did will the 
statement or disposition. If such a disposition is binding on the one who says 
something in jest, the Hanafis argue, it must also be binding on the one who is 
coerced to do such an act. 


! [bn Humaid wrote (p. 249), “The strongest opinion in the view of this researcher, and Allah 
knows best, is the opinion that the statements of one under coercion are not sound in any case, 
whether admissions or dispositions or for both what may be annulled and what may not be. This 
is much more in accord with the spirit of the Islamic shareeah concerning facility and removal of 
hardship. If the shareeah allows the person under coercion to make statements of unbelief 
[without any worldly, legal ramification] as long as his heart is content with faith, then it must 
allow statements that are even less than that. The Hanafis accept the fact that the admission of 
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For the Hanafis, admissions are not acceptable if they are the result of 
coercion. This is because the goal of admissions is the ascertain of what is true 
while such is negated in the case of admitting to something solely to avoid a 
threat. 

With respect to acts done by the coerced, the Hanafis divide such acts 
into two categories: (1) acts in which the coerced person can truly be 
considered simply the instrument or tool of the one doing the coercing and (2) 
acts in which the coerced cannot be considered simply the instrument of the 
one doing the coercing. 

The first type is also subdivided into two categories. The Hanafis 
distinguish between cases where attributing the act to the one who is doing the 
coercing (and considering the coerced simply his instrument) will change the 
subject matter of the offense (mahall al-jinaahyah) and where it will not. If the 
subject matter of the offense will be changed by attributing the act to the one 
doing the coercing, that would, in essence, bring an end to any form of 
coercion for coercion is an attempt to harm another person by making him do 
something that he does not will to do. Hasan has given the following example 
to illustrate this point, 


For instance, if a person in the state of ihraam (pilgrim 
sanctity) compells [sic] another person in a state of ihraam 
(pilgrim sanctity) to kill a game and he kills it, the legal effect 
of this offence will be confined to the coerced or doer. He will 
be liable for violating the sacred state. The reason is that the 
coercer [sic] intended to harm him by compelling him to 
violate his own sacred state. If the act of the coerced is 
imputed to the coercer and he (the doer) is treated as the 
instrument of the coercer, he (i.e., the coercer) will be 
responsible for violation of the sacred state- a change in the 
character of the subject matter. In other words, the coercer 
wanted to harm the coerced by compelling him to violate his 
own sacred state and then bear the legal consequences. But by 
imputing the act to the coercer, he (the coercer) himself will 
have to bear the legal consequences. In this manner, the 
coercion itself will be annulled.’ 


If such change in the subject matter of the offence does not occur when 
the coerced person is simply considered an instrument of coercion and the 
coercion is constraining, the act will be attributed to the one doing the coercing 


one under coercion is void. Their distinguishing between what may be annulled and what may 
not be annulled is not [logically] clear [that is, an obviously acceptable conclusion]. In fact, the 
issue of marriage and sexual intercourse is more important than issues of wealth. It is for that 
reason that a woman's permission and consent is sought in matters of marriage in a more 
emphasized manner than in matters of trade. Also the analogy between the coerced and the joking 
person concerning divorce is not clear. The joking person chose to say those words he said; 
however, the coerced person did not have any real choice in saying those words.” 

! Hasan, Principles, vol. 1, p. 377. 
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and not to the coerced. So, if under coercion, one man destroys another man's 
property, the act will be attributed to the one doing the coercing and he will be 
responsible for the damage. 

If the coercion was not constraining, the coerced person will be 
considered responsible for the act and not the one doing the coercing. This is 
because he has, in essence, made the free choice to perform that act. 

According to the Hanafis, also, there are some coerced acts in which 
the coerced person could never be considered simply the instrument of the one 
doing the coercing. This category includes the acts of eating, drinking and 
sexual intercourse. Their argument is that it is inconceivable to imagine one 
person forcing another person to do those acts; for example, a man cannot eat 
with somebody else's mouth. In those cases, the act will be attributed to the 
coerced person and the aspect of coercion will have no legal affect whatsoever. 
Therefore, if a fasting person is coerced to eat, it will be concluded that he 
himself broke his fast and not the person who coerced him to do so. 

The Hanafi approach to the question of to whom the coerced act is to 
be ascribed is shown in Figure 39.6. 
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Related Figh Issues 


Missing a Prayer Due to Forgetfulness or Mistake 


If a person forgets one of the five daily prayers, then he is not 
considered sinful. However, he must perform that missed prayer as soon as he 
has realized what has happened. The Messenger of Allah (peace be upon him) 
stated, 


ауым уыты Ба А uS c 
“Whoever forgets a prayer must pray it when he remembers it. And there is no 
expiation for it except that." (Recorded by al-Bukhari and Muslim.) 

In this example, the fact that the person is not sinful can be derived 
from this hadith, “Allah has pardoned for my Nation..." The fact that the prayer 
must be made up is based on a separate piece of evidence, the hadith quoted 
above. Hence, this example sheds no light on the difficult question discussed 
earlier: Does this hadith, *Allah has pardoned for my Nation..." imply only the 
sin or the sin and the worldly ruling? 


Mistakenly Killing Another Muslim 


If a Muslim kills another Muslim by mistake, such as in an attempt to 
kill a non-Muslim during battle, there is no sin upon him. In other words, Allah 
will not hold him to account for it in the Hereafter. However, that does not 
mean that he is not required to do anything due to that grave act. He still must 
perform an act of expiation for that mistake. This is due—- and Allah knows 
best— to the great sanctity of human life. It may also serve as a protection 
against reckless killings in which the killer denies any responsibility toward the 
deceased and his family. 

Concerning this matter, Allah says in the Ouran, 
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“Tt is not for a believer to kill a believer except by mistake. And whoever kills a 
believer by mistake, then the freeing of a believing slave and a compensation 
blood-money payment presented to his family [is required], unless they give it 
up as charity [on their part]. But if he [the killed] were from a people at war 
with you and he was a believer, then [there is only] the freeing of a believing 
slave. And if he were from a people with whom you have a treaty, then a 
compensation payment presented to his family and the freeing of a believing 
slave. And whoever does not find one, then [instead] a fast of two consecutive 
months, [seeking] acceptance of repentance from Allah. And Allah is ever 
knowing and wise” (al-Nisaa 92). 


Forgetting to Mention Allah’s Name Upon Slaughtering an Animal 


According to al-Shafi’ee, some Malikis and a narration from Ahmad, 
to mention the name of Allah upon slaughtering an animal is simply a 
recommended act.' Therefore, according to this view, if a person does not 
mention Allah’s name either intentionally or out of forgetfulness, there is no 
problem and the meat is still considered permissible to eat. 

According to Abu Hanifah, Malik and a better known narration from 
Ahmad, the mentioning of Allah’s name is a condition or an obligation for the 
permissibility of the meat. Their argument rests mostly on the understanding of 
verse 121 of Surah al-Anaam, quoted below. However, these scholars agree 
that if a person slaughters an animal with the intention of slaughtering it 
properly but forgets to mention the name of Allah upon slaughtering, the meat 
is still considered permissible to eat. 7 


' Cf, al-Tiraiqi, Ahkaam al-Dhabaaih, p. 222. 

? Cf, Muhammad ibn Rooshd, Bidaayat al-Mujtahid wa Nihaayat al-Muqtasid (Cairo: Maktabah 
ibn Taimiya, 1415 A.H.), vol. 2, p. 474. It should be noted, though, that ibn Rushd states that 
these scholars overlook the case of one who has forgotten to mention the name of Allah based on 
the hadith under discussion here, *Allah has pardoned for my Nation [what is done] by mistake, 
out of forgetfulness or under duress." Al-Tiraiqi (Ahkaam, p. 232) says the same of the Hanafis, 
and refers to Takmilah Sharh Fath al-Qadeer. If what they said were true, it would imply a 
complete reversal and inconsistency on the part of the Hanafis in their understanding of this 
hadith. However, when one goes to the Takmilah Fath al-Qadeer and the other commentaries 
printed with it, one finds that not one of those Hanafi scholars quoted the hadith, "Allah has 
pardoned..." in their arguing that when a person forgets to mention the name of Allah upon 
slaughtering an animal, it is still permissible to eat that meat. Instead, they refer to the concepts of 
hardship and the fact that while slaughtering, one is in an environment that may contribute to 
forgetfulness. See the four works printed together Ali al-Margheenani, al-Hidaayah Sharh 
Bidaayah al-Mubtadi, Qaadhi Zaada Nataaij al-Afkaan fi Kashf al-Rumooz al-Asraar, 
Muhammad al-Baabarti, Sharh al-Anaayah ala al-Hidaayah, Saad Saadi Afandi, Haashiyah 
(Beirut: Daar al-Fikr, n.d.), vol. 9, pp. 490-492. 
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There were some scholars who were of the opinion that if a person 
does not mention Allah's name, either intentionally or out of forgetfulness, the 
animal is not permissible to be eaten. These scholars included Muhammad ibn 
Seereen, Abdullah ibn Umar, al-Shabi, Abu Thaur and Dawood ibn Ali. They 
base their opinion on the кыы meaning of the verse, 
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* And do not eat of that over which the name of Allah has not been mentioned, 
for it is indeed grave disobedience" (al-Anaam 121). 

They also support their opinion by stating that under such 
circumstances, there is no call for a person to forget to mention the name of 
Allah. However, this argument can be answered that if the person is not an 
experienced butcher, the nervousness and excitement of the situation may 
cause him to forget to mention the name of Allah. 

After discussing five different opinions on this question (the above 
three as well as two other minor opinions), al-Jaboori concludes that if an 
inexperienced person slaughters an animal and forgets to mention the name of 
Allah, it is permissible to eat that meat. However, if an experienced butcher 
forgets to mention the name of Allah, it is not allowed to eat such an animal.! 

It could also be argued that a butcher slaughters a large number of 
animals on a regular basis. Therefore, it should not be surprising if he 
occasionally forgets to mention Allah's name. Hence, one could argue, his 
forgetting to mention Allah's name should be excused. 

However, it seems that the strongest view would be that, if the 
mentioning of Allah's name is a condition for the permissibility of the meat 
slaughtered, the slaughtered animal is permissible to be eaten if the person, an 
experienced butcher or otherwise, simply forgot to mention Allah's name upon 
slaughtering the animal. This conclusion is not based on this hadith, “Allah has 
pardoned for my Nation...,” since that hadith is only in relation to any sin in 
the Hereafter. Instead, it is based on the Purane verse above, 
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* And do not eat of бї which the name of Allah has not been mentioned, for 
indeed, it is grave disobedience” (al-Anaam 121), as an act done out of 
forgetfulness is never termed "grave disobedience". Hence, the verse is not 
referring to such a case.” 

Allah knows best. 


! See al-Jaboori, pp. 214-216. 
? Cf, al-Tiraiqi, Ahkaam, p. 227. 
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Speaking During the Prayer Out of Forgetfulness 


The scholars are agreed thatit is not allowed to speak during the prayer 
ехсері for the words of the prayer or to correct the Imam when he makes a 
mistake. However, the scholars differ concerning one who speaks out of 
forgetfulness or due to ignorance of its prohibition. 

According to the Hanafis, speech is forbidden during the prayer in all 
of its forms, intentional or unintentional. Their view is based on the clear 
hadith recorded by al-Bukhari and Muslim stating that the Companions used to 
speak during the prayer until verse 238 of surah al-Baqara' was revealed. 
After that time, no form of non-prayer speaking was allowed. As for this 
hadith, “Allah has pardoned for my Nation [what is done] by mistake, out of 
forgetfulness or under duress,” they argue that it only removes the sin of the act 
and not the ruling of it invalidating the prayer.’ 

According to the Shafi’ees’ and Malikis, talking during the prayer out 
of forgetfulness does not invalidate the prayer. Inadvertent or unintentional 
speech is not what is forbidden by the above mentioned verse. (It should be 
noted that they do distinguish between a lot of speech and a little bit of 
speech.) 

Both of the above views have been narrated from Ahmad. 

According to ali-Bisaam, the evidence for the opinion that speech does 
not invalidate the prayer is strong. Muslim records a hadith in which one of the 
Companions said, “May Allah have mercy on you” to another person who 
sneezed during the prayer. After the prayer, the Prophet (peace be upon him) 
stated that it is not proper to have any worldly or mundane speech in the 
prayer. However, he did not order him to repeat the prayer.” 

Another proof for this view is the “hadith of Dhu-l-Yadain,” recorded 
by al-Bukhari and Muslim, in which the Messenger of Allah (peace be upon 
him) performed only two rakats of a four rakat prayer. Dhu-l-Yadain informed 
the Prophet (peace be upon him) of that happening. The Prophet (peace be 
upon him) asked the people whether or not Dhu-l-Yadain was correct. When 
the Prophet (peace be upon him) was told that he had only prayed two rakats, 
he simply performed two more rakats to make a total of four. Hence, he did not 
consider his prayer invalidated due to his speaking, as otherwise he would have 
performed the entire four rakats over again. This hadith is clear evidence that 


! The relevant portion of the verse reads, “And stand before Allah, devoutly obedient.” 

2 Cf., Muhammad ibn Ali al-Shaukaani, Nail al-Autaar (Beirut: Daar al-Kutub al-Ilmiyyah, 
1995), vol. 2, p. 332. 

? AI-Khinn points out that in his entire discussion of this issue, not once does al-Shafi'ee refer to 
the concept of umoom al-muqtadhaa or anything of that nature. See al-Khinn, pp. 159-160. 

^ The Hanafi response to this argument is that it is not narrated that the Prophet (peace be upon 
him) ordered him to repeat the prayer. However, that does not necessarily mean that he did not 
order him to repeat the prayer. 

? The Hanafi response to this argument is that the ruling derived from the hadith of Dhul-Yadain 
has been abrogated by the other hadith demonstrating that one should not speak in the prayer. 
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one who speaks out of forgetfulness or ignorance does not invalidate his 
prayer.' 

It should be noted that the first hadith ali-Bisaam referred to is 
irrelevant as it was obviously a case of ignorance and not a case of 
forgetfulness; the rulings for ignorance are not exactly the same as those for 
forgetfulness. The hadith of Dhu-l-Yadain is a much stronger proof. It is an 
argument a fortiori’; in other words, if all of that speech of the Prophet (peace 
be upon him) and Dhu-1-Yadain did not invalidate his prayer, then, obviously, 
speaking a few words or such out of forgetfulness should not invalidate a 
person’s prayer. 


Eating, Drinking or Sexual Intercourse Out of Forgetfulness While Fasting 
Ramadhaan 


The majority of the scholars are of the opinion that if a person forgets 
that he is fasting and eats something, then, as soon as he remembers that he was 
fasting, he must stop eating and fast the rest of the day.’ His eating by 
mistake did not invalidate his fast nor does he have to make that day of fasting 
up at a later date. This opinion is based on the following hadith of the Prophet 
(peace be upon him): 


se 
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Cf., Muhammad Ameen ibn Abideen, Radd al-Mukhtaar ala al-Durr al-Mukhtaar Sharh 
Tanweer al-Absaar (Beirut: Daar al-Kutub al-Ilmiyyah, 1994), vol. 2, pp. 371-372. Abrogation is 
much more difficult to prove and, therefore, to accept than the claim of particularization. 

! Cf, Abdullah ali-Bisaam, Taiseer al-Alaam Sharh Umdat al-Ahkaam (Damascus: Daar al- 
Faihaa, 1996), vol. 1, pp. 245-246. 
? An a fortiori argument is defined as, “arguing from an accepted conclusion to an even more 
evident one”. [See The New Encyclopedia Brittanica (Chicago: Encyclopedia Brittanica, Inc., 
1989), vol. 26, p. 809.] This is exactly the same concept as what the Hanafis call dalaalah al- 
nass and what the mutakallimoon call mafhoom al-muwaafiqah. 
3 On this point, the Hanafis are in agreement with the Shafi'ees. The Hanafis are not being 
inconsistent in this case. They follow this opinion only because there is an explicit proof for this 
case, as opposed to in the previous case. Had the evidence for this position been only the hadith, 
“Allah has pardoned for my Nation [what is done] by mistake, out of forgetfulness or under 
duress,” it would not have been considered a sufficient argument for the Hanafis. Furthermore, 
some argue that there is a great difference between the fast and the prayer. A person is naturally 
inclined to eat and drink during the daytime whenever he is hungry or thirsty. While fasting, there 
is no strong, present reminder that he is fasting and not allowed to satisfy that need. Hence, it is 
very possible for a person to forget and eat or drink while fasting. In prayer, on the other hand, 
the environment itself (the way that one is standing, what he is reciting, the congregation and so 
forth) remind the person that he is in prayer and there is no strong drive for him to speak. So for 
him to forget that he is in prayer and speak inappropriately is not to be excused. He invalidates 
his prayer by speaking out of forgetfulness, whereas the one who breaks his fast out of 
forgetfulness does not invalidate the fast. 
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“Whoever forgets and eats or drinks while he is fasting should complete his 
fast for it was only Allah who fed him or gave him to drink.” (Recorded by al- 
Bukhari and Muslim.') 

According to Malik, the person who eats out of forgetfulness must 
make that day up at a later date although there is no other form of expiation he 
must make. He is like one who has forgotten a prayer.” 

In this case, though, it seems that the view of the majority is the correct 
opinion. This is because there is another hadith that states, 


545 Уз «Ца У АР ОПА) 2 las тр 
*For whoever breaks his fast during Ramadhaan out of forgetfulness there is no 
making up of that day or expiation [upon him].”” 

This hadith also implies that if a person has sexual intercourse with his 
wife due to forgetfulness, he does not violate his fast and does not have to 
make the day up later. This is the opinion of Abu Hanifah and al-Shafi’ee. 
However, on this point, Ahmad disagrees with them and says that in this case 
the person must make up that day later. There is even a narration from him that 
such a person must also perform the expiation for that act.* The hadith just 
quoted would be an argument against Ahmad on this issue, since it states, 
“Whoever breaks his fast...,” implying breaking it out of forgetfulness in any 
way, whether by eating, drinking or having sexual intercourse with one’s wife. 


Making Acts or Stating Words of Unbelief While Under Duress 


One may only resort to statements or actions of unbelief while under 
constraining coercion. Acts or statements of kufr (unbelief) are the greatest sins 
possible. Hence, the ruling concerning them must be much stricter than the 
rulings concerning eating pork, drinking alcohol and so forth. For example, if a 
person is threatened with a beating from which he does not fear death or if he 
only fears being ridiculed or abused, such is not enough for him to resort to 


! Commenting on this hadith, ibn al-Qayyim stated that the action is attributed to Allah. This is 
because the person himself did not mean or intend the act. Therefore, the person is not 
responsible for that act. Hence, the act of the one who forgets is like the what a person does in his 
sleep, while insane or before puberty. See Muhammad ibn al-Qayyim, /laam al-Muwagieen an 
Rabb al-Alameen (Beirut: Daar al-Asriyyah, 1987), vol. 2, p. 32. 

? [t seems that Malik understands the above hadith to be in reference to voluntary fasts and not 
obligatory fasts. Cf., al-Bugha and Mistu, p. 336. It should also be noted that the analogy 
between the fast and prayers is not valid if it contradicts an explicit statement of the Prophet 
(peace be upon him), as is the case here. 

3 Recorded by al-Haakim. According to both ibn Hajr and al-Albaani, it is sahih. See Muhammad 
ibn Ismail al-Sanaani, Subul al-Salaam Sharh Buloogh al-Maraam min Jama Adillah al-Ahkaam 
(Beirut: Daar al-Kutub al-IImiyyah, 1988), vol. 2, p. 325; al-Albaani, Saheeh al-Jaami, vol. 2, p. 
1048. 

ЖС; al-Bugha and Mistu, р. 336. 
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acts or statements of kufr. Under circumstances of a lesser threat, one must 
remain patient and cannot resort to making statements or actions of unbelief.' 

If a person is forced to utter statements of unbelief, he should try to 
make an ambiguous statement that may only imply disbelief, making the one 
doing the coercing believe that he has stated words of disbelief.” 

If the person is forced to utter statements of explicit unbelief, then he 
may make such statements with his tongue only while his heart is firm with 
faith. In such a case, he will not be held responsible for the words he has stated. 
Allah in the Quran, 
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“Whoever disbelieves in Allah after his belief [shall earn the wrath of Allah] 
except for one who is forced [to renounce his religion] while his heart is secure 
in faith. But those who [willingly] open their breasts to disbelief, upon them is 
wrath from Allah, and for them is a great punishment” (al-Nahl 106). 

There is some difference of opinion as to whether this concession is 
confined to only statements of unbelief or includes both statements and actions 
of unbelief. There seems to be general agreement, based on the Quranic verse 
above, someone may resort to making statements of unbelief as a way of saving 
his life. The difference of opinion is only concerning actions. For example, if 
someone were threatened with death unless he prostrated to an idol, would it 
then be permissible for him to make such a prostration? 

It has been narrated from ibn Abbaas, Abu al-Aaliyah, Abu al-Shathaa, 
al-Rabee ibn Anas, al-Dhahhaak and Suhnoon that such deception can only be 
in statements and not in actions. This is also stated in one narration from 
Ahmad.’ 

Al-Hasan al-Basri was asked about a person who was told, “Prostrate 
to an idol or we will kill you.” He replied, “If the idol were in the direction of 
the qiblah, then he should prostrate and make his intention for sake of Allah. If 
it is not in the direction of the qiblah, he should not do it, even if they kill 
him.” However, ibn Atiyyah said, “What should prevent him from making his 
intention for Allah even if it is not in the direction of the qiblah? In the Book of 
Allah, it states, ‘Any which way you tum, there is the Face of Allah’ [al- 


! See Shaqra, p. 118. 
? [t should be noted that it is not always possible for someone to make such types of statements, 
especially while under a great deal of pressure. 

? [bn Rajab, Jaami, vol. 2, p. 372. 
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Bagara 115). In the Law, it is permissible for the traveler to perform voluntary 
prayers not in the direction of the qiblah."' 

It seems that there is no strong evidence to make a distinction between 
statements of unbelief and acts of unbelief while under constraining duress. 
Either of them may be resorted to in order to save one's life as long as one's 
heart is content and filled with true faith. Such seems to be the strongest 
conclusion and the opinion of the majority of the scholars.” Allah knows best. 

Al-Bugha and Mistu point out that if the person can persevere and 
endure the harm coming to him, it is better for him not to utter any word of 
disbelief. If he dies due to refusing to utter words of disbelief, he will die as a 
martyr.’ Shaqra states that there is a consensus on that point." 

There are many examples from the Makkan stage of the life of the 
Prophet (peace be upon him) that demonstrate that one is allowed to refuse to 
state words of unbelief even in the face of great torture. Such was the case with 
Bilaal ibn Ribaah, Suhaib al-Roomi, Saalim and others. The family of Yaasir 
was also greatly punished, with both parents dying due to the torture, but they 
refused to give into the demands of the unbelievers. 

The following hadith also demonstrates the virtue of holding to the 
religion and not bowing down to the pressures to commit unbelief even in the 
face of death. During the early years of the message, when the Muslims were 
facing great hardship from the unbelievers, the Muslims complained to the 
Prophet (peace be upon him) and said, “Shall you not seek help for us and pray 
for us [for our situation to change]?” The Prophet (peace be upon him) said in 
response, 
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“Among those who were before you, they would take a man and dig a ditch for 
him in the earth. They would put him in the ditch and then bring a saw and put 
it upon his head. They would cut him into two pieces. His flesh would be 
combed with iron combs and removed from his bones. However, all of that 
would not cause him to revert from his religion. By Allah, this matter will be 
completed until a traveler can ride from Sana to Hadhramaut and not fear 


! Both al-Hasan and ibn Atiyyah were quoted in ibn Rajab, Jaami, vol. 2, p. 372. 
2 Cf., al-Jaboori, p. 495; Shaqra, p. 119. 

? AI-Bugha and Mistu, p. 333. 

^ Shaqra, p. 121. 
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anything except Allah and, concerning his sheep, the wolves. But you people 
are certainly hasty." 

In Sahih al-Bukhari, al-Bukhari has a chapter entitled, “Whoever 
chooses beating, being killed and being disgraced over (being forced to 
commit] unbelief.” The first hadith that he presents in that chapter is, 
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"[There are] three characteristics that if a person has them, he has tasted the 
sweetness of faith: that Allah and His Messenger are more beloved to him than 
anything else; that he loves a person and he only loves him for the sake of 
Allah; and that he hates to return to unbelief in the same way that he hates to be 
thrown into the Fire." Commenting on this hadith and al-Bukhari's placement 
of it in his Sahih, ibn Hajr wrote that the hadith equates returning to unbelief 
with being thrown into the Fire. Being beaten, killed or disgraced is easier 
upon a believer than being thrown into the Fire; hence, they must also be easier 
upon the believer than committing acts of unbelief.' 

Someone may oppose that view by quoting what Allah has said in the 


Quran, 
= 4 


*Do not kill yourselves" (al-Nisaa 29). This verse would imply that one is not 
permitted to allow himself to be killed or to do the act that would lead to his 


own death. In Fath al-Baari, it is pointed out that these words are shortly 
followed with the words, 
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“And whoever does that in aggression and injustice, then We will drive him 
into a Fire” (al-Nisaa 30). The one who has his soul killed for the sake of Allah 
is not one who has done such an act in aggression and injustice.’ 

Therefore, this case is an example of a rukhsah or concession wherein 
one is allowed to opt for the concession but it is considered preferable not to do 
so. If he does not opt for the concession, he will receive a great reward from 
Allah. 

Al-Suyooti points out that the above ruling must be considered the 
general case. It is possible for there to be a situation in which it would be 


! [bn Hajr, Fath, (Daar al-Baaz), vol. 12, p. 391. 
? [bn Hajr, Fath (Daar al-Baaz), vol. 12, p. 391. 
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considered better for the person to opt for the concession instead of being 
killed. If the person being threatened is someone needed in the fight against the 
disbelievers or in establishing the shareeah, it would be best for him not to opt 
for death. This would be the case if he were, for example, the only scholar and 
only one able to lead the Muslims. In that case, the interest of the general 
public takes precedence over his personal interest of attaining martyrdom.' 
Allah knows best. 

Al-Jaboori, on the other hand, points out the opposite exception to the 
general ruling. He cites the case of a person who is followed by the masses and 
they look to him as their leader. If that person were to opt for the concession of 
stating words of unbelief, it may be confusing to the people and they may not 
understand what is going on. They may think their religious leader weak or 
hypocritical for rejecting faith under pressure. Therefore, due to the harm and 
confusion that would result in this case, that person would not be allowed to 
take the concession. Instead, he must remain firm, both outwardly and 
inwardly, even if he were killed.” 

It should also be noted that there is a hadith which states, 
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*Do not associate partners with Allah even if you are torn to pieces or set on 
бге”? Ibn Rajab explains this hadith by stating that it is in reference to the true 
associating of partners with one's heart. In other words, it is not in reference 
to outwardly showing an act or statement of unbelief while one's heart is firm 
in belief. 


Being Coerced to Kill Another Muslim 


It is absolutely forbidden to intentionally kill another Muslim except as 
the result of due process of Islamic law. This is agreed upon, and may be 
established through a number of evidences from the Quran and sunnah, 
including Hadith #14 of this present collection. 

The following question now must be posed: Is one allowed to kill 
another Muslim when his own life is threatened or when the life of his family 
is threatened with death or imprisonment? It seems that there is a virtual 
consensus on the answer to this question: It is not allowed for one Muslim to 
save his life or the life of his family members by intentionally killing another 


! Al-Suyooti, al-Ashbaah, p. 227. 

? A]-Jaboori, p. 495. 

3 This hadith, with variant wordings, has been recorded by al-Bukhari in al-Adab al-Mufrad, ibn 
Maajah and al-Tabaraani. According to al-Arnaoot (footnotes to ibn Rajab, Jaami, vol. 2, p. 
373), the hadith is hasan, while according to al-Albaani (Saheeh al-Jaami, vol. 2, p. 1226), it is 
sahih. 

^ [bn Rajab, Jaami, vol. 2, p. 373. 
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Muslim. This is because a Muslim has no more right to live than the Muslim 
he is going to kill. Hence, even though there is a case of coercion, he must 
accept his own fate from the one doing the coercing. It is forbidden for him to 
kill another Muslim. If he does so, he will definitely be considered a sinner.’ 
Even being threatened with the death of many members of one’s own family is 
not a valid excuse to intentionally kill another Muslim.? 

The killing of another Muslim is an example of an act that is still 
forbidden for a Muslim even under coercion. He is not excused due to the 
presence of the coercion. Al-Qurtubi wrote in his commentary of the Quran, 


The people of knowledge agree that if one is being coerced to 
kill another person, it is not allowed for him to go forward and 
kill him or to violate his rights by flogging him or otherwise. 
He must be patient and bear what is going to come to him. It is 
not allowed for him to save his own soul by somebody else’s. 
He should ask Allah for safety in both this life and the 
Hereafter.” 


The only difference of opinion among the scholars surrounding this 
issue is concerning to whom the law of retribution (“a life for a life”) will be 
applied. 

According to Malik, Ahmad and the clearest of the two narrations from 
al-Shafi’ee, the law of retribution is to be applied to both the one doing the 
coercing and the coerced. This is because they jointly share the responsibility 
for the killing: one as the cause and the other as the direct doer. The one doing 
the coercing is like a person who pushes another person into a pit of lions, 
being certain that the lions would eat him alive. Obviously, although he did not 
actually do the killing, he was the cause of the killing and must be punished. As 
for the coerced, he is wrongfully giving himself preference over another person 
and willfully taking the life of the other person and, hence, he also must be 
punished. 


L Gf. al-Bugha and Mistu, p. 339. 

? One can only reflect upon what would be the results of this ruling if it were actually applied 
among Muslims of the Twentieth Century. In this century, there have been many Islamically 
unjustified wars between Muslims. In many cases, the only way the ruler could get his Muslim 
citizens to fight in such wars was by threatening a person or his family with death or 
imprisonment. By this means, unjust tyrants have been able to gather large armies and inflict a 
great deal of injury and destruction to other Muslim populations. Indeed, most soldiers nowadays 
do not simply kill one other person but drop bombs, launch rockets, throw grenades, and so forth, 
killing numerous Muslims at a time. If those soldiers had realized— or acted upon the fact— that 
even under such coercion it is sinful for them to kill other Muslims and they will be held 
responsible for their acts, they would have refused to enter into such wars. If this happened such 
unjust rulers would be forced to kill off their own citizenry who refused to bow to their pressures, 
and this would weaken their own power. Such is part of the benefit of this important principle 
discussed above. 

i al-Qurtubi, al-Jaami li-Ahkaam al-Quraan, vol. 10, p. 183. 

4 Cf., al-Jaboori, p. 489. 
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For Abu Hanifah, his student Muhammad and a second opinion 
attributed to al-Shafi’ee, the law of retribution is applied only to the one doing 
the coercing. This is because the coerced is simply like an instrument and 
cannot be held completely responsible for his act. Furthermore, they argue that 
a person is naturally inclined to want to preserve his life. Under such pressure, 
it is understandable that he may resort to such an objectionable act. 

Yet a third opinion is that the retribution is to be imposed on the one 
doing the act of killing only. This is because he was the one directly 
responsible for the death and could not be considered simply an instrument. He 
has on his own willfully committed the act in order to save his own life. 
Furthermore, all the scholars agree that he has committed a sin and, therefore, 
the penalty should be on him for the sinful act he committed. This is the 
opinion of Zufar (the student of Abu Hanifah) and another opinion attributed to 
al-Shafi’ee.' 

Abu Yusuf was of the opinion that there is no retribution to be meted 
out in this case. This is because the “cause” of the act (the one doing the 
coercing) did not perform actually the act, and the doer was under coercion, 
which is enough of a complicating matter as to remove the prescribed 
punishment from him. Hence, according to Abu Yusuf, there is only blood 
money to be paid.” 

It seems that the strongest opinion is the first one stated above, from 
Ahmad and Malik. The evidence for it seems to be the strongest. The end result 
of that opinion should be the most positive. 


Being Coerced to Break One’s Fast While Traveling 


If a person is traveling during Ramadhaan, it is permissible for him to 
break his fast. Therefore, if he is fasting while traveling and his life is 
threatened with such words as, “We will kill you unless you break your fast,” it 
then becomes obligatory upon him to break his fast in order to save his life. If 
he does not break his fast in this case, he will be considered a sinner, because 
saving his life takes precedence over his permissible, non-obligatory act of 
continuing his fasting. However, this has more to do with principles relating to 
the law of necessity than with this particular hadith, “Allah has pardoned...” 

In any case, this is an example of an act that becomes obligatory due to 
coercion. 


hers al-Bugha and Mistu, p. 339; al-Jaboori, p. 490. 
? Cf. al-Jaboori, p. 489. 
? cf, Shaqra, p. 141. 
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Some Conclusions 


Before ending the discussion of this hadith, a number of important 
conclusions should be highlighted: 

(а) The correct wording of this hadith is, and Allah knows best, “Allah 
has pardoned for my Nation [what is done] mistakenly, out of forgetfulness or 
under duress." 

(b) The concept of umoom al-muqtadhaa in itself is a controversial 
topic. The Hanafis uniformly reject the concept. It is a concept that is often 
times attributed to al-Shafr'ee. However, he himself never seemed to have 
referred to such a concept. Among the followers of the Shafi'ee school, many 
of the leading legal theorists also reject the application of such a concept. If the 
concept of umoom al-muqtadhaa is rejected, it means that this hadith, “Allah 
has pardoned...” is only in reference to the sinfulness of the act and 
recompense in the Hereafter. This hadith cannot be invoked, then, concerning 
any worldly ruling, such as a mistake made in the prayer, a transaction done 
under coercion and so forth. All of those worldly rulings must be governed by 
some texts or principles other than the hadith under discussion here. 

(c ) For those who do accept umoom al-muqtadhaa and apply it to this 
hadith, they must realize the implications of such an understanding of this 
hadith. The fact that what is done by mistake, out of forgetfulness or under 
coercion is overlooked now becomes something directly concluded from this 
text (hadith). It cannot be overruled by analogy on the basis of any other text. It 
cannot only be overruled for specific issues by specific texts concerning those 
specific issues. In other words, those scholars cannot have it both ways. They 
cannot say that this hadith applies to both sin and worldly ruling and then 
overrule its worldly ruling on the basis of weaker evidences. 

(d) After a detailed review of the scholarly commentaries on this 
hadith, this author is of the definite conclusion that this hadith, *Allah has 
pardoned..." is in reference to the sin of the act only— the fact that Allah will 
not punish a person for a wrong act done due to forgetfulness, by mistake or 
under coercion. As for the worldly rulings concerning acts done by mistake, 
out of forgetfulness or coercion, the conclusions concerning them must be 
sought from other sources as this particular hadith is completely irrelevant to 
such questions. 

(e) It is extremely important that the scholar be absolutely certain as to 
whether he accepts the idea that this hadith refers to the sin only or both the sin 
and the worldly ruling. Then he must be consistent in his application of this 
hadith. It seems that many jurists of the past were not consistent in their 
application of their understanding of this hadith. 

(f) If a person does something by mistake, he is not sinful. 
Furthermore, if that mistake were related to an act of worship and the result of 
ijtihaad and striving to find what is correct, the person need not repeat that act 
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of worship if he determines later that he was incorrect in his ijtihaad.' If a 
judge or mufti makes such ijtihaad and is mistaken, no sin is to be implied to 
him nor is he to be held responsible for the ramifications of his sincere ijtihaad 
(unless he was not qualified to make ijtihaad in the first place). 

(g) If a person completely fails to perform an act of worship due to 
forgetfulness, he performs the act when he recalls it. This is based on an 
analogy with the one who has forgotten a prayer, that is explicitly discussed in 
a hadith. 

(h) If a person forgets one aspect of an act or violates an act that he is 
performing out of forgetfulness, the question becomes more difficult. There is 
some evidence to show that this is overlooked and has no effect, such as in the 
case of the one who spoke in the prayer or the one who ate during his fast. 
Allah knows best. (Another approach is to discover whether or not there were 
factors that should have prevented him from forgetting something. If such 
factors were present, the act done due to forgetfulness is not overlooked. If 
such factors were not present, then the act done due to forgetfulness is 
overlooked.) 

(1) Under coercion, if a person performs an act that has become a 
concession for him while under coercion, he may perform that act and it (and 
its implications) will not be ascribed to him. (The view of the Hanafis, which is 
more complex than this, was also presented earlier.) 

(j) Under coercion, if a person performs an act that is still forbidden for 
him to perform even while under coercion, he will be a sinner and the act will 
be ascribed to him. He will share in the responsibility for the act he has 
committed. 


Summary of the Hadith 


By Allah's mercy, He has decreed that He will overlook for the Prophet 
Muhammad's (peace be upon him) followers what they do by mistake, out 
of forgetfulness or due to coercion. 

This means that Allah forgives any sinful aspect of those deeds but it does 
not mean that the worldly rulings concerning those deeds are to be 
overlooked. 


' There were numerous cases during the lifetime of the Prophet (peace be upon him) in which 
people performed such acts on the basis of mistaken ijtihaad and there is no record of the 
Prophet (peace be upon him) ordering them to re-perform their acts later. 
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Hadith #40 
"Be in the World like a Stranger..." 
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On the authority of ibn Umar, may Allah be pleased with 
both of them, who said: The Messenger of Allah (peace and 
blessings of Allah be upon him) took hold of my shoulder 
and said, *Be in the world as if you were a stranger or a 
traveler along a path." And ibn Umar would say, “If you 
survive till the late afternoon, do not expect [to be alive in] 
the morning. If you survive till the morning, do not expect 
[to be alive in] the late afternoon. Take from your health 


for your sickness and from your life for your death." 
Recorded by al-Bukhari. 


Selected Vocabulary 
asl - “took,” when the following word starts with ~, as in this case, it means, “took 
hold of” 
wie —- “my shoulder,” the ¢ at the end implies the possessive, “my” 
os - “(You should) be” 
Lali - “the life of this world” 
305 - “as if you were” 
—-* -"astranger" 
daw sle- a traveler, someone passing along a way" 
cx — - “being at or catching the late-afternoon time, alive at late afternoon time” 


Obi —— -"you expect, wait for” 

gu ^ - “the morning” 

caa - "being at or catching the morning time, alive at morning time" 
shadi- “late afternoon, from afternoon until sunset” 
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aa - "[you] take" 

dua “your health,” the at the end gives the meaning of, “your” 
daza - “for your sickness,” the J corresponds to, for" 

diss. - “your life” the £ at the end gives the meaning of, “your” 

45, ^ -"foryour death" the J corresponds to, “for” 


Takhreej 


This is an authentic hadith. It was recorded by al-Bukhari, al-Baihagi, 
ibn al-Mubaarak in al-Zuhd, al-Baghawi, al-Shihaab in his Musnad and ibn 
Hibbaan. There is some question about the chain used by al-Bukhari. He quotes 
al-Amash as saying, “Mujaahid narrated to me.” Other scholars have noted that 
in separate narrations, the wording is, “on the authority of Mujaahid.” Those 
scholars claim that al-Amash did not hear this hadith directly from Mujaahid 
but from an intermediary source, al-Laith ibn Abu Sulaim, who was a weak 
narrator. Ibn Hajr has replied to the objections surrounding that chain by 
pointing out that Ali ibn al-Madeeni has narrated it with al-Amash clearly 
stating that he heard the hadith directly from Mujaahid and that the hadith has 
supporting evidence in another narration recorded by al-Nasaai.' 

Ahmad, al-Tirmidhi, ibn Maajah and al-Tabaraani also record this 
hadith with the additional words of the Prophet (peace be upon him), 


ло 2 ә | 
soil уыш, 
“Count yourself among the inhabitants of the grave.” According to ibn 
Muhammad, these additional words are narrated only by Laith ibn Abu Sulaim. 
According to ibn Hajr, Laith was honest but then he began to confuse his 
narrations and hadith, to the extent that one cannot determine which of his 
hadith are sound. Then ibn Muhammad points out that these additional words 
have supporting evidence in hadith from Abu Huraira, Abu al-Darda and 
Muaadh. But, as ibn Muhammad further points out, all of those narrations are 
weak? Al-Albaani, on the other hand, includes these additional words in his 
Sahih Sunan al-Tirmidhi and he discusses the hadith in detail in Silsilat al- 
Ahadeeth al-Saheeha.? 
Al-Tirmidhi also has the additional words in ibn Umar's statement, 


! Ibn Hajr, Fath, vol. 13, p. 9. 

? Ibn Muhammad, р. 223. 

? See al-Albaani, Sahih Sunan al-Tirmidhi, vol. 2, p. 272; al-Albaani, Silsilat al-Ahadeeth al- 
Saheeha, vol. 3, pp. 147-148. This hadith and these additional words are also discussed in detail 
by Abdul Rahmaan al-Farayawaai in his footnotes to Waki ibn al-Jaraah, Kitaab al-Zuhd 
(Riyadh: Daar al-Sami'ee, 1994), vol. 1, pp. 230-233. Al-Farayawaai comes to the same 
conclusion as al-Albaani. 
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*For certainly, you do not know, O servant of Allah, what your name will be 
tomorrow." 


General Comments About the Hadith 


This hadith is truly profound in meaning, with far-reaching 
implications. If one ponders over the meaning of this hadith and applies it 
correctly, it could lead him to a great deal of good, as this worldly life can be a 
great threat to a life of piety. This hadith is a vivid reminder of the real nature 
of this world. The believer who understands and implements this hadith will 
find himself high above this worldly life rather than a slave to it. 

Echoing some of those points, Sultan wrote about this hadith, 


How many legally responsible humans have had the world as 
an impediment in their path to adhering to the commands of 
the religion. How many such humans have had their hearts 
filled with the love for this world to the point that they become 
slaves to it and its people. And how many such humans have 
sold their religion, conscience and people due to it. Therefore, 
the Messenger of Islam (peace be upon him) clarified how the 
human should be in this world so that he may pass on from this 
world in safety to the abode of safety. 


About the Narrator: Abdullah ibn Umar 
Abdullah ibn Umar was discussed in the commentary to Hadith #3. 


“Took hold of my shoulder” 


The Messenger of Allah (peace be upon him) took hold of ibn Umar’s 
shoulder. It seems clear that the purpose of that act— and this demonstrates 
how important is every aspect of the Prophet’s teaching and example— was to 
get ibn Umar’s complete attention. Ibn Umar would then understand that he is 
about to be told something very important. He will remember the Messenger of 
Allah (peace be upon him) grabbing his shoulder and will thus be able to recall 
what the Messenger of Allah (peace be upon him) told him at that time. 

This demonstrates that the Messenger of Allah (peace be upon him) not 
only conveyed the message, but he conveyed it in the best way possible. He 
conveyed it in such a way that the people would understand and remember it. 
Numerous teaching techniques can be derived from the acts of the Prophet 


! Sultaan, p. 350. 
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(peace be upon him). For example, in another hadith, one can find the 
Messenger of Allah (peace be upon him) striking Abdullah ibn Masood, 
another young Companion, in order to get his complete attention as he was 
about to tell him something of great importance. 

These examples of the Prophet (peace be upon him) are important 
lessons for anyone who wishes to carry on the Prophet's role of conveying this 
religion to others. If one wishes to benefit others with advice, the matter is not 
simply the information presented but it is also the manner of presentation. The 
best manner is that which is in accordance with the sunnah of the Messenger of 
Allah (peace be upon him). 

Al-Bugha and Mistu wrote, 


The Messenger of Allah (peace be upon him) was a teacher 
and murabbi for his Companions. Many of the methods of 
teaching that today’s experts are discussing were already 
implemented by the Messenger of Allah (peace be upon him). 
He would take advantage of specific occasions and 
opportunities. He would state parables for them, taking 
meanings from a theoretical level to the level of what they 
witnessed and experienced. He would give them admonitions 
and speeches according to the need. He would be aware of 
their understanding and would carefully observe their deeds, 
approving of what was correct and correcting what was wrong. 
All of that was done in the manner of an example par 
excellence, with patience, perseverance and watchfulness.” 


It is clear from ibn Umar’s own advice after relating this hadith of the 
Prophet (peace be upon him) that he did understand and retain what the 
Prophet (peace be upon him) had taught him. That is, the teaching method of 
the Prophet (peace be upon him) was successful. 

At the time of the Prophet’s death, ibn Umar was, at the most, about 
twenty years of age. As was mentioned in the commentary to Hadith #19, in 
which the Prophet (peace be upon him) gave the young ibn Abbaas some very 
important and profound words of instruction, one should take note of how the 
Prophet (peace be upon him) took special care in teaching the younger 
Companions. He brought them up with the clear teachings of Islam such that 
they would learn its message at an early age and develop and grow in the shade 
of that message. 

Perhaps, also, the Prophet (peace be upon him) knew by inspiration 
that these young Companions would be the future propagators and teachers of 
the faith. The elder Companions, for the most part, would die while the 
majority of the population were still Companions. These younger Companions 


' A murabbi is an educator as well as one who brings up another. 
: Al-Bugha and Mistu, p. 343. For more details on this matter, see Fuad al-Shalhoob, al-Muallim 
al-Awwal (Riyadh: Daar al-Qaasim, 1417 A.H.), passim. 


1258 





Hadith #40: “Be in the World Like a Stranger...” 


would live to see the days of new people embracing Islam, people who needed 
to be taught their religion. These younger Companions (may Allah be pleased 
with them) did in fact play a great role in the preservation and propagation of 
the teachings of the Prophet Muhammad (peace be upon him). 


“Be in the World...” 


The Prophet (peace be upon him) explained to ibn Umar (and, thus to 
all believers) how he should be with respect to this world. This world is 
referred to in Arabic as al-dunya. As noted earlier, linguistically, dunya comes 
from a root meaning both closeness and something despicable or lowly. This 
world is called dunya for two reasons: First, at the present time, it is closer 
(adnaa) to the humans than the Hereafter. Second, it is despicable or abased 
(daneeah) in comparison to the Hereafter.’ 

This hadith is a clear sign that a true believer does not put his 
aspirations and heart into this world. This world is not his real home. Instead, 
on his mind is that he is moving toward his real destination, real home and real 
resting place. He will not plant his heart and mind too firmly in this earth. His 
love, thoughts and motive are for a completely different world and existence. 

Among the implications here is that if the believer loses anything of 
this world or is not able to attain something of this world, it will not have a 
great effect on his heart and emotions. He is not like the disbelievers who in 
reality and practice— although they may claim to believe otherwise— have 
nothing to live for but this life. If they face some difficulty in this life, they are 
sometimes even willing to kill themselves due to their depression and lack of 
having anything else to look forward to. It is a well-known fact that after the 
famous stock market crash of 1929, many Americans and others throughout the 
world committed suicide as their whole world— everything and all that they 
had lived for— came crumbling down around them. 


The Nature of This Worldly Life as Demonstrated in the Quran and Sunnah 


It is only those who are deceived by the glitter they see around them 
who become engrossed in this world and desire it till their deaths. When a 
person realizes the true nature of this world, as taught in the Quran and sunnah, 
it becomes very easy for him to become “detached” from this world and to deal 
with it in the proper way. In order to help the reader achieve that realization, 
verses of Quran and hadith that demonstrate the reality of this world shall be 
presented here. They shall be presented with a minimum of commentary.’ The 


' Cf., ibn Uthaimeen, Sharh Riyaadh, vol. 6, pp. 6-7. 

? For a more comprehensive presentation of this topic, the interested reader may consult 
Muhammad Shaumaan al-Ramli, Mathal al-Hayaat al-Dunyaa fi al-Kitaab wa al-Sunnah wa 
Kalaam al-Ulamaa (al-Khobar, Saudi Arabia: Daar ibn Affaan, 1995), passim. In the Quran, 
Allah states parables and metaphors to give the believer a clear picture of what this world is 
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hoped for result is that the reader will realize why, in fact, he should become 
like a stranger or a traveler with respect to this world, as mentioned in this 
hadith of the Prophet (peace be upon him). 

Allah says in the Ouran, 
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"Know that the life of this world is but amusement and diversion and 
adornment and boasting to one another and competition in increase of wealth 
and children. [In reality, it is] like the example of a rain whose [resulting] 
plant growth pleases the disbelievers.' When it dries and you see it tum yellow, 
and then it becomes [scattered] debris. And in the Hereafter is severe 
punishment and forgiveness from Allah and approval. And what is the worldly 
life except the enjoyment of delusion” (al-Hadeed 20). 

Other verses also state emphatically that this life is nothing but play, 
amusement and diversion from what is more important. Note the following 
verses: 
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“And the worldly life is not but amusement and diversion. But the home of the 
Hereafter is best for those who fear Allah. So will you not then reason?” (al- 
Anaam 32). 


really all about. As al-Raazi pointed out, the goal of the parables is to affect the hearts in a way 
more profound than a simple description of the thing itself would produce. However, these 
parables will not be understood and benefited from except by people who study and understand 
them. Allah says, “And these examples [or parables] We present to the people but none will 
understand them except those of knowledge” (al-Ankaboot 43). These parables discuss some of 
the most important questions related to life. Hence, those who do not reflect upon these parables 
and take the time to understand them cannot be considered among the people of knowledge. Cf., 
al-Raazi, Tafseer, vol. 2, p. 80; al-Ramli, pp. 6-7. 

! The word, al-kufaar, could be understood to mean, “tillers, farmers". However, some 
commentators prefer to understand it to mean, “unbelievers.” This is because it is the unbelievers, 
in general, who are most pleased with this world. In fact, this is truly the only world that many of 
them are living for. Cf, al-Ramli, p. 13. 
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"And this worldly life is not but diversion and amusement. And, indeed, the 
home of the Hereafter, that is the [true and eternal] life, if only they knew” (al- 
Ankaboot 64). 


X5 simil Sy LES Pay о? » 5 2.) ELT л 


ды; 


"This worldly life is only amusement and diversion. And if you believe and 
fear Allah, He will give you your reward and not ask you for your wealth" 
(Muhammad 36). 

Ibn al-Qayyim points out that play, amusement and diversion have no 
real purpose or benefit. They are simply things that occupy the soul and causes 
it to waste its time and not involve itself in more important matters. The 
ignorant people spend their whole lives in pursuit of such vain activities 
without any benefit for themselves in the Hereafter.' 

Allah has also described this world as zeenah (something alluring, 
beautiful, attractive). Therefore, the eyes and physical self find it good and 
worthy of love. However, if the heart were aware of its reality, what dangers it 
can present for one's religion and relationship with Allah and what over 
indulgence in it leads to, the world would become displeasing to it and the 
heart would then concentrate on the Hereafter.? 

Allah also says about this worldly life, 
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“The example of this worldly life is but like rain which We have sent down 
from the sky that the plants of the earth absorb-— those from which men and 
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| Quoted in al-Ramli, p. 12. 
? Cf, al-Ramli, p. 12. 
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livestock eat— until, when the earth has taken on its adornment and is 
beautified and its people suppose that they have power over it, there comes to it 
Our command by night or by day, and We make it as a harvest [cut down and 
gone], as if it had not flourished just beforehand. Thus do We explain in detail 
the signs for a people who give thought" (Yoonus 24). 

In a similar verse, Allah says, 
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“And present to them the example of the life of this world: [It is] like rain 
which We send down from the sky, and the vegetation of the earth mingles 
with it and [then] it becomes dry remnants, scattered by the winds. And Allah 
is ever perfect in ability over all things. Wealth and children are [but] 
adornment of the worldly life. But the enduring good deeds are better with your 
Lord and better for [one’s] hope” (al-Kahf 45-46). 

Allah also says, 
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*But you prefer the worldly life while the Hereafter is better and more lasting" 
(al- 'Alaa 16-17). 

This world can get the person so engrossed that he forgets the 
Hereafter. He gets deceived into believing that the goals of this life are worth 
living for even if it means that one neglects his duties toward Allah. These are 
some of the ways by which Satan seduces man and makes him forget about his 
real purpose. For such a person, Allah has en clear words of reminder: 
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“O mankind, indeed, the promise of Allah is true, so let not the worldly life 
delude you and be not deceived about Allah by the deceiver [Satan]" (Faatir 
5). 

Muslim records a hadith that states that the Prophet (peace be upon 
him) passed by a dead goat which had either very small ears or mutilated ears. 
The Prophet (peace be upon him) took it and said to his Companions, “Which 
of you would like to have this for one dirham?” They said, “We do not desire 
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it. What would we use it for?” The Prophet again said, “Would you like to have 
it for your own?" They said, “By Allah, even if it were alive, we would find it 
defective, since it has small ears; what do you think now that it is dead?” The 
Messenger of Allah (peace be upon him) then told them, 
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*By Allah, the world is more insignificant to Allah than that [dead goat] is to 


you." 
In another hadith, the Messenger of Allah (peace be upon him) said, 
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“If this worldly life were equivalent in Allah's sight to even a wing of a 
mosquito, He would not have given a disbeliever even a drink of water in it."! 
An unbeliever is an enemy to Allah and the enemy should not be given 
anything of real value. But the unbeliever is given plenty of this world, 
implying that a world void of faith and good deeds is of no real value 
whatsoever. 

In the Quran, Allah has made it clear that He will give this world to 
whoever He wills, believer or disbeliever; such worldly possessions are not of 
great importance. However, the Hereafter, which is the true bounty and the 
matter of great importance, He reserves only for His believers and those whom 
He is pleased with. Allah has said, for example, 
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*Whoever should desire the immediate [worldly life], We hasten for him from 
it what We will to whom We intend. Then We have made for him Hell, which 
he will [enter to] burn, censured and banished. But whoever desires the 
Hereafter and exerts the effort due to it while he is a believer, it is those whose 


effort is ever appreciated [by Allah]" (al-Israa 18-19). 
The Messenger of Allah (peace be upon him) also said, 


! Recorded by al-Tirmidhi and others. According to al-Albaani, it is sahih. See al-Albaani, 
Saheeh al-Jaami, vol. 2, p. 937. 
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"The food of humans strikes a parable of this worldly life: From what comes 
out of humans [as waste], even after they had seasoned it and added salt to it 
[and made it very tasty], look at what it ends up as.” In other words, even 
though humans work very hard to make the food taste excellent, the food 
finally results in something that is very disgusting and distasteful. The same is 
true for this world and all of its glitter. It will all end in destruction and waste? 

Muslim recorded that the Messenger of Allah (peace be upon him) 
said, 
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“By Allah, [the bounties and length of] this world with respect to the Hereafter 
are not but as if one were to put this finger into the ocean and see with what it 
comes out [compared to what it leaves in the ocean].” 

The Prophet (peace be upon him) has shown very contrasting pictures 
of those people who give up this life for the Hereafter (and suffer with patience 
and control their desires) and those who devour this life and neglect the 
Hereafter. All of the harm and all of the supposed joy that the people faced in 
this world will be forgotten because of their new experience in the Hereafter. 
The Messenger of Allah (peace be upon him) stated, 
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“The person of the [to be] inhabitants of the Hell-fire who received the most 
bounties of the people of this world will be brought on the Day of Resurrection 


! Recorded by ibn Hibbaan. According to al-Albaani, it is hasan. See al-Albaani, Saheeh al- 
Jaami, vol. 1, pp. 437-438. 
? Cf. al- Ramli, pp. 42-3. 
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and dipped once into Hell. It will be said to him, ‘O son of Adam, have you 
ever seen any good at all [in your life]? Did you ever enjoy any blessings at 
all?” He will answer, ‘No, by Allah.’ And the person of the [to be] inhabitants 
of Paradise who faced the greatest hardships of the people of this world will be 
brought and dipped once into Paradise. It will be said to him, ‘O son of Adam, 
did you ever see any hardship at all [in your life]? Did you ever face any 
difficulties? He will say, ‘No, by Allah, O Lord, I never experienced any 
hardships at all and I never saw any difficulties at all.’ (Recorded by 
Muslim.) 
The Prophet (peace be upon him) also said, 
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“By Allah, it is not poverty that I fear for you. But I fear that this world will be 
spread out for you [and given to you in abundance] as it was spread out for the 
peoples before you, and then you will compete in it as they competed in it and 
it will destroy you as it destroyed them.” (Recorded by al-Bukhari and 
Muslim.) Commenting on this hadith, the modern day scholar ibn Uthaimeen 
explains that poverty or being poor allows one to be closer to following the 
truth than being rich. Indeed, most of the people who followed the Prophet 
(peace be upon him), especially in the early years, were from among the poor. 
Throughout history, most of the people who rejected the messengers were the 
rich and arrogant. He goes on to say, 


That is what is happening. Look at our situation. When the 
people were closer to being poor,' they were more conscious 
and fearful of Allah. When the wealth increased and became 
abundant, more and more people starting tuming away from 
the path of Allah and oppression started. Nowadays, people 
long for the glitter and attractions of this world, of cars, 
houses, furniture, clothing. And they boast to others about all 
those things. And they turn away from what is beneficial for 
them in the Hereafter. The newspapers and magazines only 
talk about luxurious living and what is related to this world. 
They turn people away from the Hereafter and ruin them, 
except for those whom Allah wills.’ 


The Prophet (peace be upon him) also said, 


' Implying, before all of the oil money and other riches that have come to the Muslim world in 
recent decades. 
? Ibn Uthaimeen, Sharh Riyaadh, vol. 6, pp. 14-15. 
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“Verily, the world is sweet and green [appealing]. And verily Allah has placed 
you as successors in it. And He sees how you act, so beware of the world and 
beware of women." (Recorded by Muslim.) 

The Prophet (peace be upon him) also described how the believers and 
how the disbelievers feel about this world. In a hadith, he stated, 
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"This world is a prison for the believer and a paradise for the disbeliever." 
(Recorded by Muslim.) 

This world can be very alluring, as all ofthe above make clear. For that 
reason, Allah even warned the Prophet Muhammad (peace be upon him) about 
being with those people who are seeking only this world. The Prophet (peace 
be upon him)— and therefore all believers— was told to seek the company of 
those people who are working for the Hereafter. He should be with them and 
face with patience the trials, sacrifices and difficulties of this world. The truth 
is from Allah and that truth states that the real life is the life of the Hereafter; 
those who only work for this life and follow their lusts and desires herein will 
be in great loss. Allah says, 
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“And keep yourself (O Muhammad) patiently with those who call on their Lord 
morning and afternoon, seeking His countenance, and let not your eyes 
overlook them, desiring the pomp and glitter of the life of the world; and obey 
not him whose heart We have made heedless of Our remembrance, one who 
follows his own lusts and whose affair has been lost. And say: The truth is 
from your Lord. Then whosoever wills, let him believe. And whosoever wills, 
let him disbelieve” (al-Kahf 28-29). 
After all of the above has been said, the following points made by 
Ahmad Fareed must also be made: 
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The censuring of this world is not with respect to the place of 
the world, which is the Earth, or what is placed in it of 
mountains, rivers and mines. All of that is part of the bounties 
of Allah upon His servants as they contain many beneficial 
things for them. They are aspects for reflection and indicators 
of the oneness of the Creator and of His power and greatness. 
The censuring and the blame is with respect to the acts that 
humans do in the world as most of those acts are not done in 
the proper fashion that leads to praiseworthy results... 


With respect to the world, humans are divided into two 
categories. First are those who reject the idea that for the 
humans there is an abode after this world for reward and 
punishment... The only concern for those people is enjoying 
this world and taking advantage of its pleasure before they die, 
as Allah has said, “Those who disbelieve enjoy themselves and 
eat as grazing livestock eat, and the Fire will be a residence for 
them” (Muhammad 12). 


The second category of people are those who recognize that 
there is an abode after death for reward and punishment. These 
are those who follow the messengers. These people are also 
subdivided into three subcategories: the one who wrongs 
himself, the moderate one and the one who races forward to 
good deeds by the permission of Allah. 


As for those who wrong themselves: these are the majority. 
Most of them look at the glitter and beauty of this world and 
take it in an improper fashion and use it in an improper way. 
This world becomes their greatest concern. It is by this world 
that they become pleased; it is due to it that they become 
angry; it is according to it that they make alliances with others 
or oppose others. These are the people of play, diversion and 
attraction. Although they do believe in the Hereafter on a 
general level, they do not recognize what is the purpose of this 
world. They do not recognize that it is a place for them to get 
provisions for what is after it. 


As for the moderate ones: Those are the ones who take from 
this world in a permissible fashion; they fulfill its obligations; 
they take for themselves the obligatory provisions and go 
beyond that to enjoy part of what this world has to offer. There 
is no punishment for them for what they have done. However, 
they have lessened their rewards [in the Hereafter]... 


As for those who race forward to good deeds by the permission 
of Allah: They understand what is the purpose of this world 
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and they work according to what that reguires. They know full 
weli that Allah has placed His servants in this abode in order to 
test them to see which of them are the best in deeds... 


Saeed ibn Jubair said, “The deceiving pleasures and 
possessions are those that divert you from seeking the 
Hereafter. What does not divert you (from that goal) are not 
deceiving pleasures and possessions but pleasures and 
possessions that make you reach what is better than it.” Yahya 
ibn Muaadh said, “How can I not love this world? Decreed for 
me in it is the food by which I acquire life, by which I achieve 
acts of obedience and by which I attain Paradise"! 


"Like a Stranger" 


This hadith shows that a believer should have one of two attitudes 
toward this world. The first is that of a stranger in a strange land. He feels that 
he is in a place where he does not belong. This is not his home and he cannot 
feel entirely happy here. His heart can never be tied to this land. Instead, his 
heart and mind are preoccupied with getting back to his home. His time and his 
efforts are filled with that purpose. He is spending his time, money and 
capabilities to gather together what he needs to return to his home. His time is 
not spent or wasted on entrenching himself deeply in this environment to which 
he knows that he does not belong. 

Therefore, the believer's life, long-term aspirations, goal in life, time, 
efforts, work and wealth should never be spent for the purposes of this worldly 
life alone. Instead, they should all be guided by his urgent desire to reach his 
true home, where he knows he belongs. They must all be guided by his want to 
please Allah and to be entered among Allah's pious servants in the everlasting 
home of Paradise. 

This is how a stranger behaves when he is in a foreign land. He is not 
happy with his day unless he feels that during it he has done something that 
will eventually lead him back to his home or that has helped him reach his final 
goal. 

Furthermore, he does not try to compete with the inhabitants of that 
strange land because his interests and their interests are completely at odds. In 
addition, he is not trying to win their respect or praise, as in his heart he is 
merely seeking to return to his land. Al-Hasan al-Basri once said, “The believer 
is in the world like a stranger. He does not become unhappy from its 
humiliation, nor does he compete for its honor. He has one purpose and the 
people have another purpose." Thus, the believer will not compete against 


! Ahmad Fareed, Tazkiyah al-Nufoos (Alexandria, Egypt: Daar al-Aqeedah li-l-Turaath, 1993), 
p. 59-61. 
Quoted in ibn Rajab, Jaami, vol. 2, p. 379. 
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others for this world. Many times, this will be considered something very 
strange to others. However, he will not care if they consider him different or 
strange. In fact, he will definitely be a stranger to them because his concerns 
are so very different from theirs. 

Ibn Rajab points out that Allah originally placed Adam and Eve in 
Paradise. Then they were expelled from it. But they and their pious 
descendants were promised to be returned to that original home. Hence, that is 
the believer's real home. In this world, he is a stranger, away from his home. 
Therefore, the believer is always yearning to return to that original home from 
whence he came. 

There are some other points that need to be explicitly stated concerning 
the stranger. A stranger desires to return to his land. However, he knows that 
he cannot return to his homeland if he starves to death where he is or if he 
makes extra efforts to survive where he is while sacrificing efforts to provide 
for his journey. It is true that the believer's heart is not attached to this world, 
but at the same time, he must realize that he has to work in this world to be able 
to make it back to his homeland. That is, for the believer, this is the place of 
working— working with the goal of getting to where he belongs. This work 
involves true faith and performing the good deeds that are obligatory or 
recommended for him. These are, in fact, the provisions that will help him 
reach his homeland he so longs for. 

However, some of that “work” involves this worldly life. Although he 
is a stranger, he is forced to have some involvement in this world. He is obliged 
to support himself and his family. He is obliged to order good and eradicate 
evil. He is obliged to be kind and good to others and so forth. Hence, he is a 
stranger but not in a negative sense; he contributes what is good to this world, 
yet he is not working for the sake of this world. 
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The word “or” here is not meant as a kind of indecision or doubt. 
Instead, it implies a choice or variation, as in the phrase, “be this or that.” 
However, according to al-Teebi, it is even better to be understood it as bal (J). 
According to this interpretation, the translation would be, “Be in this world like 
a stranger; in fact, you should actually be like one traveling along a path.” 
Hence, the Prophet (peace be upon him) first mentioned the stranger and then 
mentioned a higher or better level, the traveler. This is because a stranger can 
live and settle in the land where he is a stranger. However, the traveler has no 
intention but to move on. He does no deed except that which helps him reach 


! Ibn Rajab, Jaami, vol. 2, p. 379. It should be noted that there is a difference of opinion among 
the scholars as to whether the Paradise that Adam and Eve were in is the same Paradise that is 
promised tothe believers in the Hereafter. 

Ibn Uthaimeen mentions the possibility that the doubt is from one of the narrators, but that does 
not seem to be the likely case. Cf., ibn Uthaimeen, Sharh Riyaadh, vol. 6, p. 27. 
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his destination, living in fear that something may happen to him that will keep 
him from being able to reach his destination. Therefore, he is not actually 
residing in or becoming part of a place, as a stranger may do to some extent, 
but he is simply trying to move on. 

It is important to note that these are the only two options that the 
Prophet (peace be upon him) gave the believer with respect to this world: either 
be like a stranger or like one traveling along a path. If a believer's attitude 
toward this world does not resemble one of those two categories, it means that 
he is not treating this world in the manner that the Prophet (peace be upon him) 
has instructed. 


“a traveler along a path" 


The second possibility that the Messenger of Allah (peace be upon 
him) mentioned for the believer is to be like a traveler along a path. This 
implies that the person is actually not residing anywhere but is always moving 
toward his final destination or goal. The end of his travels, of course, will be 
his death. Therefore, his only preoccupation is to gather the provisions that he 
needs to continue his journey and make his journey a successful one. 

In another hadith, it is narrated that the Prophet (peace be upon him) 
was lying on a hard mat. Ibn Masood began to wipe the effects of the mat from 
the Prophet's body and suggested that he have something better to sleep on. 
The Prophet's reply was, 
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“What do I have to do with this worldly life? I and this worldly life are but like 
a traveler who stopped for a little while under a tree to get some shade and then 
he moved on.”” 

Al-Nawawi stated that a person in this world is like a slave who was 
sent by his master to another land to fulfill some objective. His goal will be to 
fulfill that objective as guickly as possible and then retum to his land and 
owner. As long as he is there, he will not bother with anything else along the 
way or with gathering as much as he can from that other land.” 


Ibn Hajr stated, “In the same way that a traveler is not in need of more 
than what will get him to his destination, a believer does not need any more of 


' Al-Teebi was quoted in ibn Hajr, Fath (al-Tijaariyyah), vol. 13, p. 9. 

? Recorded by Ahmad, al-Tirmidhi, ibn Maajah and others. According to al-Albaani, it is sahih. 
See al-Albaani, Saheeh al-Jaami, vol. 2, p. 989. A similar story has been narrated concerning 
Umar and the Prophet (peace be upon him). That narration was recorded by Ahmad, al-Haakim 
and ibn Hibbaan. 

3 Al-Nawawi was guoted in ibn Hajr, Fath (al-Tijaariyyah), vol. 13, p. 10. 
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this world than what will help him reach his [desired] destination [of 
Paradise]."' 

Hence, the believer is not interested in gathering too much of this 
world because such things make it more difficult for him to continue on his 
travels and to travel easily. Because this world is so alluring and attractive, it is 
easy for a Muslim to forget this. When he becomes attracted and attached to 
the things of this world, he forgets that he is on a journey. Instead of being 
ready to move closer to his destination when necessary, his store of worldly 
possessions and strong attachment to them render him unable to move on to the 
next leg of his trip. He is now no longer gathering provisions for his journey 
and his final destination but he is now accumulating things to help him stay 
where he is and become a full-fledged resident of this world. In other words, he 
has lost sight of the fact that he is supposed to be working and traveling toward 
a destination. He has become preoccupied with this worldly life, which should 
have remained only an insignificant stop along his journey and not something 
that takes up most of his time and efforts. 

There is another important aspect that any traveler must be aware of: 
not getting lost or sidetracked along the way. The travels of a believer may be 
very long before he meets his Lord. Along the way, there are many things that 
may distract him. There are even enemies along the path. Satan, for example, is 
ever ready to take the believer away from the path. Therefore, the believer who 
is on this journey must always be seeking Allah's guidance and His help to 
keep him moving in the right direction. Any straying from that path could be 
disastrous; his end may come suddenly and he may never have the chance to 
return to the straight path. Allah has awakened the believers to that sobering 
reality and He has guided them to say in every rakah of every prayer, “Guide 
us to the Straight Path." Similarly, the Messenger of Allah (peace be upon 
him), by his example of constantly making the following supplication, taught 
the believers to say, 
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“O the One who Turns the Hearts, confirm my heart upon your religion.” 
Many Muslims are not awake to the fact that they are actually on a 
journey, heading toward the meeting with their Lord. What is the solution for 
such Muslims? Al-Fudhail ibn Iyaadh said to a man, “How old are you?” He 
said, “Sixty years old.” Al-Fudhail then said, “For sixty years you have been 
traveling toward your Lord. It seems that you will soon reach your destination.” 
The man said, *We belong to Allah and to Him we will return." Al-Fudhail 
said, “Do you know what that means? You are saying: I am a slave of Allah 


! Ibn Hajr, Fath (al-Tijaariyyah), vol. 13, pp. 9-10. 
? Recorded by al-Tirmidhi and others. According to al-Albaani, it is sahih. See al-Albaani, 
Saheeh al-Jaami, vol. 2, p. 1323. 


1271 





ee 


Commentary on the Forty Hadith of al-Nawawi 


and to Him is the return. The one who knows that he is a slave of Allah and 
that he shall return to Him knows that he is, in fact, to be detained. The one 
who knows that he is to be detained knows that he is going to be asked. 
Therefore, he must prepare answers for that questioning.” The man said, “What 
is the solution?” Al-Fudhail said, “It is simple.” The man said, “What is it?” He 
replied, “Do good for the remainder of your life and you will be forgiven for 
what you did in the past. However, if you do evil in what remains of your life, 
you will be held responsible for what you did in the past and in the future.” 

So, everyone is on a journey. It is a journey that ends with one's 
meeting his Lord. When he meets Allah, he will be asked about his journey and 
how he behaved during it. If he realizes now that he is on such a journey, he 
should start preparing for the meeting toward which he is heading. And the 
only preparation is by increasing one's faith, doing good deeds and working for 
that final destination rather than for any vain intermediate aim. 


"Count yourself among the inhabitants ofthe grave." 


The believer must always be conscious of the fact that he is living in 
the shade of death. At any moment, death may overtake him. When this 
realization is clear in the person's mind, he will constantly be preparing for his 
death. And there is only one way to actually prepare for death: by performing 
good deeds and abstaining from evil deeds. 

For such a person, the pleasures of this world will not be foremost on 
his mind. In another hadith, the Messenger of Allah (peace be upon him) 
stated, 
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“Remember the destroyer of pleasures— death— often. Verily, no one 
remembers it during straitened times in his life except that it makes the matter 
easier upon him. And no one remembers it during times of ease except that it 
makes the matter tighter upon him." In other words, when one feels 
disappointed by the lack of comforts in this world and then remembers death, 
he will realize that there is no real comfort or joy in this world for one to be 
depressed about. Hence, his affair will be made easier by remembering death. 
And, during times of ease and material comfort, when one remembers death, 
the matter that brings an end to all of these fleeting comforts, one keeps oneself 
from getting overly attached to and fond of these worldly items. The person 


1 Quoted in ibn Rajab, Jaami, vol. 2, p. 383. 
? Recorded by al-Baihaqi in Shuab al-Imaan, ibn Hibbaan and al-Bazzaar. According to al- 
Albaani, it is hasan. See al-Albaani, Saheeh al-Jaami, vol. 1, p. 264. 


1272 


Hadith #40: “Be in the World Like a Stranger...” 


will realize that such things are not necessities but it is faith and good deeds 
that are needed. 

These are just some of the benefits of considering oneself among the 
inhabitants of the graves and of remembering death. 


ibn Umar would say, “If you survive till the late afternoon...” 


The statement of ibn Umar is directly related to the hadith. One of the 
ills that afflicts humans and makes them heedless of the Hereafter is thinking— 
if not consciously, then through actions— that this world and life is their real 
world and life. They begin to act like they are going to live here forever. 
Rather, they begin to act as though this were their permanent abode and there 
were no abode other than this one. Their deeds become the deeds of this world 
rather than for the Hereafter. 

One of the best ways to overcome this disease is described here in the 
words of ibn Umar, “If you survive till the late afternoon, do not expect [to be 
alive in] the morning. If you survive till the morning, do not expect [to be alive 
in] the late afternoon." One should realize that death— the end of this 
journey— is definitely approaching, perhaps very soon. Instead of working for 
elaborate and long-run hopes in this world, one should remember that at any 
moment this journey may come to an end. It will be of no avail to him to dream 
of future goals and hopes and to be always working for those goals if, when 
doing so, he is not also doing those deeds that will avail him in the Hereafter. It 
makes no sense to always work for hopes and dreams of this world which may 
never come to pass and to not work for the Hereafter which will definitely 
come to pass. 

In another hadith, the Prophet (peace be upon him) displayed in a 
graphic fashion the reality of this life and the dreams that people have. Anas 
narrated that the Prophet (peace be upon him) drew for them some lines and, 
pointing to them, said, "This is man, these are the dreams and this is the 
appointed time. When he is like that [that is, heading toward his dreams], the 
closer line comes." (Recorded by al-Bukhari.) There is some difference of 
opinion as to the exact way in which the Prophet (peace be upon him) drew 
those lines. Figure 40.1 displays two of the common understandings of this 
hadith. 


! Cf, ibn Hajr, Fath (Daar al-Baaz), vol. 11, p. 285. 
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——————  - Man passing his life (note that among Arabs things pass or 
progress from right to left, not left to right) 


= The decreed life span for man 


- Man's dreams, hopes and aspirations 


Note: In the second manner in which the hadith is displayed, man does achieve 
some of his goals and aspirations but not in the first. 





Figure 40.1 How the Prophet (peace be upon him) displayed the 
dreams and hopes of man 


In that simple display, the Prophet (peace be upon him) plainly 
displayed the stark reality of the dreams and aspirations of this worldly life. 
The Prophet (peace be upon him) has shown that if one pins his hopes on those 
dreams, he will indeed be greatly disappointed. 

When one lives in such a state of remembrance of death, he will not 
leave the good deeds that he can or should do in the morning until the evening 
nor will he leave the deeds he can do in the evening until the morning. Instead, 
he will do them as soon as he can for he realizes that if he does not do them 
soon, he may never get a chance to do them. He will take advantage of every 
moment. If he does not do so, there may come a time when he will be in 
despair for having failed to perform those good deeds although he had the 
opportunity to do them. Unfortunately, he did not take advantage of that 
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opportunity because he felt that he would live long enough to meet his goals of 
this world as well as do those good deeds later. 

This concept of curtailing long-term hopes in this world— and instead 
working for the certainty of the Hereafter— was well understood by the early 
pious generations of Muslims. Ibn Rajab quotes many narrations related to it. 
The following are some examples from his commentary to this hadith:! 

Al-Marwoozi asked Ahmad ibn Hanbal, “What is zuhd (detachment) in 
this world?” He replied, “Curtailing one’s hopes and dreams, when someone in 
the morning says, ‘I shall not expect to live until the evening.”” 

Bakr al-Muzani said, “If you want your prayer to benefit you, say to 
yourself, ‘Perhaps I will never perform another prayer [after it].’” This, in fact, 
is based on a hadith in which a man came to the Prophet (peace be upon him) 
and said, “Teach me and make it very concise.” Part of what the Prophet (peace 
be upon him) told him was, 
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“When you stand for your prayer, perform a farewell prayer [as if there is to be 
no prayer after it].”” 

Maroof al-Karkhi once asked another man to lead the prayer. The man 
said, “If I lead you in this prayer, I will not lead you in any other prayer 
afterwards.” Al-Karkhi said, “Do you consider that you will pray another 
prayer [in the future]? I seek refuge from [such] distant hopes for it keeps one 
from doing the best deeds.” 

Ibn Dageeq al-Eid points out that it is natural for man to have such 
hopes and dreams. Therefore, he must actually struggle against this tendency in 
himself. He must overcome his desires, hopes and weaknesses. He must do this 
if he truly wishes to be successful.’ 


“Take from your health for your sickness...” 


Here, ibn Umar is giving advice that one should perform good deeds 
while in a state of health before sickness and weakness overcomes him and he 
does not have the strength to do the good deeds. Similarly, one must perform 
good deeds during one’s lifetime before death overtakes him and he does not 
have the ability or opportunity to work. As noted earlier, in another narration, 
ibn Umar also said, “For certainly, you do not know, O servant of Allah, what 
your name will be tomorrow.” In other words, “You do not know whether you 
will be among the living or the dead tomorrow, so you must act now.” 


1! Cf., ibn Rajab, Jaami, vol. 2, pp. 384-387. 

2 Recorded by Ahmad and ibn Maajah. According to al-Albaani, it is sahih. See al-Albaani, 
Saheeh al-Jaami, vol. 1, p. 190. 

? Ibn Daqeeq al-Eid, Sharh, p. 106. 
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This advice from ibn Umar can also be derived from different hadith of 
the Prophet (peace be upon him). Al-Bukhari recorded that the Messenger of 
Allah (peace be upon him) said, 
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“There are two bounties that many people lose [by not taking full advantage of 


them]: health and free time."' 
In another hadith, the Messenger of Allah (peace be upon him) stated, 
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"Take advantage of five before [another] five occur: Your youth before your 
old age, your health before your illness, your wealth before your poverty, your 
free time before your preoccupation, your life before your death.” 

The point of these hadith and ibn Umar’s statement is very clear: Allah 
has given humanity ample means and opportunity to perform good deeds. 
These means include health, youthful energy, wealth, free time and, in fact, 
life in itself. However, with respect to the first four, Allah usually does not give 
them to an individual throughout his entire life span. This is the fact of which 
the Prophet (peace be upon him) is reminding the Muslims: Since these means 
may not be with a person throughout his entire life, he must take advantage of 
them and use them for his benefit in the Hereafter while he has them. 

Each of those five resources can be a great trial for humans. Indeed, the 
trial of bounties can be much greater than the trial of hardships. Under 
hardship, one may have no recourse except to remain patient. However, when 
one is granted bounties, numerous doors open up to him: the doors to 
permissible things and the doors to forbidden things. Under these 
circumstances, the person must work hard to restrict himself to entering only 
those doors that lead to what is permissible and good. 

Because many people tend to overlook these great trials, each one of 
these five bounties shall be discussed separately. 


' The wording of the hadith describes a person who has sold something or given something up 
for less than what it is worth. Free time and health are like one’s capital. If one uses them 
properly by using them in obedience to Allah, one can make a great deal of profit. If one does not 
use them properly, by forgetting about Allah or disobeying Allah, he will then face losses. Cf., 
ibn Hajr, Fath (al-Tijaariyyah), vol. 13, p. 5. 

? Recorded by al-Haakim, al-Baihaqi in Shuab al-Imaan and Ahmad in al-Zuhd. According to al- 
Albaani, it is sahih. See al-Albaani, Saheeh al-Jaami, vol. 1, pp. 243-244. 
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Wealth. Wealth is one of the greatest trials facing man. As Allah says 
in the Ouran, 
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“Know that your wealth and your children are not but a trial for you and that 
Allah has with Him a great reward” (al-Anfaal 28; al-Taghaabun 15 has a 
similar message). The Prophet (peace be upon him) also said, 
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“Verily, for every nation there is a fitnah (trial and temptation). And the fitnah 
of my nation is wealth.” 

Allah indicates how wealth may divert one’s attention from the matter 
of most importance: the remembrance and worship of Allah. Allah says, 
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“O you who believe, let not your wealth and children divert you from the 
remembrance of Allah. And whoever does that, then they are the losers” (al- 


Munaafiqoon 9). 
The Prophet (peace be upon him) also said, 
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“Verily, those who have the most (wealth) will be the ones with least on the 
Day of Resurrection except for the one who says, “This is for that, this is for 
that and this is for that [in other words, he gives the wealth away for good 
causes].’” (Recorded by al-Bukhari and Muslim.) In general, gathering a lot of 
wealth in this world takes up a lot of time and effort. Those who gather such 
wealth are spending much of their time in such worldly matters and, hence, 
they do not have much time to spend for matters of the next world. Unless they 
use that wealth in good ways before Allah takes it from them, they will be 
among the people with the least on the Day of Judgment. 

Using wealth in a good way is one of the greatest ways by which one 
can earn Allah's pleasure. The relevant issue is what the person does when he 
has wealth. Does he use it in ways that are beneficial to him for his meeting 
with his Lord? Or does he use it in ways that do not benefit him or may even 
harm him? If he does not use that wealth in a way that is beneficial to himself 


! Recorded by al-Tirmidhi and al-Haakim. According to al-Albaani, it is sahih. See al-Albaani, 
Saheeh al-Jaami, vol. 1, p. 430. 
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in the Hereafter, he has lost a tremendous opportunity. He may never get that 
opportunity again. When he uses up all of his wealth in frivolous pursuits, there 
may come a time when he needs all he has simply to support himself and his 
family. At that time, the question of him giving for the sake of Allah will no 
longer be a viable question. He will not have the ability to give and, worst of 
all, he demonstrated to Allah that if he had the ability to give, he would not 
give. 

The Quran describes people who do not realize their mistake of not 
giving for the sake of Allah and using their wealth in the proper way until it is 
too late: 
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"And spend [in the way of Allah] from what We Bae provided you before 
death approaches one of you and he says, *My Lord, if only You would delay 
me for a brief term so I would give charity and be among the righteous.’ But 
never will Allah delay a soul when its time has come. And Allah is acquainted 
with what you do" (al-Munaafiqoon 10-11). 


Free time. Free time is also among the important bounties that Allah 
gives to mankind. It is during a person's free time that he can truly dedicate 
himself to studying, memorizing the Quran, helping the poor and all sorts of 
good deeds. The proper use of one's free time is a very important means of 
gaining Allah's pleasure in the Hereafter. Ibn Hajr points out that the one who 
has free time actually has no excuse for not performing good deeds and 
improving himself. Such free time will be a proof against him unless he uses it 
properly. 

Unfortunately, much of modem civilization is dedicated to 
entertainment, enjoyment, pleasure and sensual gratification, as can be seen by 
the dominance and place of movies, sports, music, art, alcohol and so forth. A 
Muslim must be careful not to allow this civilization, with all of its supposed 
fun and glitter, to affect him negatively and allow him to waste his precious 
time. It is very easy, for example, for one hour of benefit-less television 
watching to turn into two hours, then three hours and so forth. It is very easy to 
be taken by the things of this world and to spend all of one's time enjoying and 
seeking the goods of this world. One should keep in mind the words of the 
Prophet (peace be upon him), 


! [bn Hajr, Fath, vol. 13, p. 5. 
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“The worst of my Nation are those who are born into bounties and nurtured in 
them. Their most important concern is the types of food and the types of 
clothing, while they are boastful in speech.” 

Again, a Muslim should spend his free time— before he becomes 
preoccupied with many things later in his life— in ways that are beneficial. 


Health. Ill-health is one of the greatest barriers to performing good 
deeds. Most good deeds require some exertion. If one is sick, temporarily or 
permanently, he will not find the means to perform many of those good deeds. 
By Allah’s mercy, if a person was doing good deeds and then becomes ill, 
preventing him from continuing those good deeds, Allah will continue to 
reward him for those deeds that he would have done had his illness not kept 
him from performing them. (Such is explicitly mentioned in a hadith in Sahih 
al-Bukhari.) But if a person was not performing good deeds before his illness, 
he will not be rewarded for any deeds that he is not now able to perform due to 
his illness? Hence, his illness will form no excuse for him as he had 
demonstrated, when he was healthy, that he was not from those people who 
performed the good deeds. 


Youth’. Youth is one of the most important times in a person’s life. It 
is a time of strength, energy and zeal. Not only that, it is a time that usually 
combines many of the other blessings mentioned by the Prophet (peace be upon 
him). It is usually during one’s youth that one has the most free time and fewest 
тера Ишиме. It is usually during one's youth that one is at the peak of good 
health. 


! Recorded by ibn al-Mubaarak in al-Zuhd. According to Ahmad Fareed, it is sahih due to 
supporting evidences. He notes that al-Albaani pronounced it weak in one work and then later 
showed it to be acceptable. See Ahmad Fareed, footnotes to Abdullah ibn al-Mubaarak, al-Zuhd 
wa al-Ragaaig (Riyadh: Daar al-Miraaj al-Dauliyyah, 1995), vol. 2, p. 591. 

? Cf., ibn Hajr, Fath (al-Tijaariyyah), vol. 13, p. 10. 

? The actual word that the Prophet (peace be upon him) used, and translated here as “youth”, is 
related to shabaab. There is a difference of opinion as to its exact determination. In general, it 
means, “youth, youthfulness, prime of manhood or young manhood.” However, specifically some 
have said that it refers to the ages from puberty to thirty years; some say from puberty to thirty- 
two years; some say it reaches to the age of forty; some have even said that it reaches to the age 
of fifty-two. (Cf., Lane, vol. 2, pp. 1493-1494.) In any case, the younger portion of that span, 
which is agreed upon as falling under its definition, is what is being emphasized in the text 
above. 

“ The only aspect that is often times missing for the youth is wealth. 
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It is not unusual in this modern age for people to consider youth a time 
for fun and enjoyment, up to the age of eighteen, twenty-one, or until they 
finish college and so forth. Even among Muslims, there is often not much 
emphasis on inculcating maturity and understanding in the youth. However, 
this is not the proper Islamic approach. As mentioned earlier, it was the young 
Companions whom the Prophet (peace be upon him) gave some of his most 
profound statements. According to Islamic law, by the time a person reaches 
the age of puberty— around thirteen years of age for many people— he is fully 
responsible for his deeds. Hence, the training, teaching and preparation for that 
heavy responsibility must take place even before he reaches that age. 

A cursory look at the example of the youth brought up under the 
influence of the Prophet (peace be upon him) demonstrates how they put their 
youth to good use and took advantage of that blessing before Allah took it 
away from them. Note the following: 

Some of the Companions of the Prophet (peace be upon him), such as 
ibn Umar, wanted to participate in the battle of Badr and risk their lives for the 
sake of Allah, but the Prophet (peace be upon him) had to reject them as they 
had not yet reached the age of puberty. 

At the Battle of Badr, it was two young Muslims who killed Abu Jahl. 
The two were so young that Abdul Rahman ibn Auf described them as "still 
seemingly inexperienced in the art of fighting." 

Usaama ibn Zaid was appointed to lead one of the largest Muslim 
armies, which included both Abu Bakr and Umar, yet he was only eighteen 
years of age. Indeed, some people questioned the choice of Usaama on account 
of his young age. Obviously, the Prophet (peace be upon him) would not have 
appointed him to that position unless he had developed the maturity, faith and 
understanding that it takes for such a position.? 

Much of the knowledge of the sunnah was passed on by those younger 
Companions who lived and grew up around the Prophet (peace be upon him). 
Such Companions included ibn Masood, ibn Abbaas, ibn Umar and Aisha (may 
Allah be pleased with all of them). 


Life. Every Muslim must realize what a trial life is in itself and why 
Allah has given life to him. Allah has described the purpose of life and death in 
the following verse, 


! Cf, Safi-ur-Rahman al-Mubarakpuri, Ar-Raheeq al-Makhtum (The Sealed Nectar) (Riyadh: 
Maktaba Daar-us-Salam, 1995), p. 223. 

? Cf, al-Mubarakpuri, p. 470. 

? [n the Quran also, Abraham (al-Anbiyaa 60) and the inhabitants of the Cave (al-Kahf 10 and 
13) have been referred to as fatta, which also implies people of a youthful age. 
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“Blessed is He in whose hand is dominion, and He is powerful over all things. 
[He] who created death and life to test you as to which of you is best in deed. 
And He is the Exalted in Might, the Forgiving” (al-Mulk 1-2). In his 
commentary to these verses, Maudoodi highlights some essential and relevant 
points: 


That is, the object of giving life to men in the world and 
causing their death is to test them to see which of them is best 
in deeds. Allusion has been made in this brief sentence to a 
number of truths: (1) That life and death are given by Allah; no 
one else can grant life nor cause death; (2) that neither the life 
nor the death of a creation like man, which has been give the 
power to do both good and evil, is purposeless; the Creator has 
created him in the world for the test: life is for him the period 
of the test and death means that the time allotted for the test 
has come to an end; (3) that for the sake of this very test the 
Creator has given every man an opportunity for action, so that 
he may do good or evil in the world and practically show what 
kind of a man he is; (4) that the Creator alone will decide who 
has done good or evil; it is not for us to purpose a criterion for 
the good and evil deeds but [such is] for Almighty Allah; 
therefore, whoever desires to get through the test, will have to 
find out what is the criterion of a good deed in His sight; the 
fifth point is contained in the meaning of the test itself, that is, 
every person will be recompensed according to his deeds, for if 
there was no reward or punishment the test would be 
meaningless.’ 


Every Muslim must realize that this life is coming to an end and 
understand the points Maudoodi makes in the above quote. When a person 
dies, his chasing after the desires of this life come to an end. Also, when life 
comes to an end, his opportunity for working also comes to an end. The 
Prophet (peace be upon him) said, 
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' Maudoodi, The Meaning, vol. XV, p. 9. 
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“Three things follow the deceased (to his grave), two of them retum and one 
remains with him: His family, wealth and deeds follow him while his family 
and wealth retum and only his deeds remain with him.” (Recorded by al- 
Bukhari and Muslim.) 

However, in the grave, he is in need of provisions, otherwise the grave 
will be a torturous place for him. Unfortunately for the deceased, the 
provisions for the grave and the Hereafter must be obtained while one is in this 
life, before death comes to him. Allah has reminded humans of this reality by 
telling them, 
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“O you who believe, fear Allah. And let every soul rt to what it has put forth 

for tomorrow. And [again] fear Allah. Indeed, Allah is acquainted with what 

you do” (al-Hashr 18). 

If the person did not send ahead those provisions while he was alive, 
he will yearn to return to this life in order to get those badly needed provisions. 
But there will be no return. He will be lost and sorrowful over his failure to get 
and store his provisions for that journey when he had the ability to do so.' He 
will be in despair, finding no possible escape from what he now must face. 

In ЕВИ verses of the RP Allah ips made this point Уу clear: 
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*[Such is the state of the disbelievers] until, when death comes to one of them, 
he says, *My Lord, send me back that I might do righteousness in that which I 
left behind.’ No! It is only a word he is saying [without any truth to it]; and 


behind them is a barrier until the Day they are resurrected” (al-Muminoon 99- 
100). 
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! Cf., al-Ghazzaali’s statement in al-Nawawi, Sharh al-Arbaeen (Ridha), p. 91. 
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“And follow the best of what was revealed to you from your Lord before the 
punishment comes upon you suddenly while you do not perceive it. Lest a soul 
should say, ‘Oh [how great is] my regret over what I neglected with regard to 
Allah and that I was among the mockers.’ Or [lest] it should say, ‘If only Allah 
had guided me, I would have been among the righteous.” Or [lest] it say when it 
sees the punishment, ‘If only I had another turn [at worldly life] so I could be 
among the doers of good"" (al-Zumar 55-58). 


*For certainly, you do not know, O servant of Allah, what your name will be 
tomorrow." 


Obviously, this is not in reference to one's personal name. Instead, ibn 
Hajr explains, it means either that it is not known if the person will be happy or 
miserable in the Hereafter, or that it is not known whether he will be named 
among the dead or the living in the near future.! 

Again, the message of this passage is much the same as the earlier 
passages. Since one does not know when he is going to die, and even if he will 
live until today's evening, it must mean that he must work at the present time. 
There is no room for procrastination; indeed, procrastination is a tool of Satan. 
By it, he keeps the person from repenting and doing good deeds. However, the 
believer can defeat this ploy of Satan by reminding himself that he never does 
not know when he will die or among whom he will be counted on the following 
day. 


Other Points Related to This Hadith 


In this hadith, the Prophet (peace be upon him) has instructed Muslims to 
give this world and this life its proper due, all toward the overall goal of 
achieving the good of the Hereafter. In other words, even the stranger and 
the traveler have to meet their needs in this world. They make sure that 
they meet these needs in such a way that it does not harm their overall goal. 
Hence, this hadith is not implying that one must abandon everything of this 
world. Instead, it is implying that one's heart should not be attached to this 
world (as in the case of a stranger), and that one is only taking from this 
world what he needs to carry on his journey to his destination (as in the 
case of a traveler) As Saeed ibn Jubair said, "This worldly life is a 


! [bn Hajr, Fath (al-Tijaariyyah), vol. 13, p. 10. 
? Al-Baitaar, pp. 248-249. 
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deceiving form of enjoyment if it diverts the person from seeking the 
Hereafter. However, if it calls a person to seeking Allah's pleasure and 
seeking the Hereafter, then it is an excellent means.” 

The attitude of the believer should be the following: When he does work 
that he knows will help him achieve his goal of reaching Paradise, he 
should be happy and pleased. When he does work that harms that goal, he 
should be unhappy and dismayed. This is his case regardless of how much 
he is given of this world. In other words, his standard for happiness is not 
what he receives or does not receive of this world. His standard for 
happiness is whether the work he has done will help him achieve his 
overall goal of pleasing Allah and attaining Allah’s forgiveness and mercy. 
Paradise for the believer is like— indeed greater than— the joy a traveler 
feels when he finally reaches his destination and the joy that a person feels 
when he is finally in the company of those with whom he belongs, in the 
place where he belongs. 


Summary of the Hadith 


A believer has one of two attitudes toward this worldly life: that of a 
stranger or that of a traveler along a path. His heart and his sights must be 
set on his real home and final resting place. 

The believer takes from this world the provisions that he needs to reach his 
final destination. He must always prepare for death and not expect to be 
living in this world forever. 

The believer takes advantage of those resources or opportunities that Allah 
has given him before it is too late. He takes advantage of his health before 
sickness comes to him and his life before death comes to him. 


! Quoted in al-Ramli, p. 15. 
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Hadith #41 
“None of You Truly Believes Until...” 
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On the authority of Abu Muhammad Abdullah ibn Amr 
ibn al-As (may Allah be pleased with both of them) who 
said: The Messenger of Allah (may the blessings of Allah 
and peace be upon him) said, “None of you |truly) believes 
until his desire is subservient to what I came with." 

This is a hasan sahih hadith. We have narrated it in the 
book, al-Hujjah, with a sahih chain. 


Selected Vocabulary 


ol 3A - “his desire”; in general, this word refers to a person’s desires that take him 
away from the straight path; that is, desire for what is not true, correct or 
proper. However, it can also have a more general meaning of what one desires 
or wants, regardless of whether that desired object is praiseworthy or 


blameworthy.' 
les - “following” 
cs - “I came” 


Takhreej 


This hadith was recorded by ibn Abu Aasim in al-Sunnah,’ ibn al-Jauzi 
іп Dhamm al-Hawaa, al-Baghawi in Sharh al-Sunnah, al-Anwaar and 


! Cf., ibn Rajab, Jaami, vol. 2, pp. 398-399. Al-Baitaar (pp. 254-255) wrote, “Every human has 
desires and everyone has things that the soul inclines toward. However, the people themselves 
differ. Some of them follow their desires even if it is in opposition to the truth. Others submit to 
the truth even though it goes against what they desire. Some people even give up their desires on 
behalf of what other humans desire...” 

? Note that in ascribing this hadith to the book, al-Hujjah, al-Nawawi did not follow what is 
known as proper or accepted procedure among the scholars of hadith. The proper way to ascribe 
hadith is by mentioning the earliest or the most eminent scholars who have recorded the hadith. 
In this particular case, scholars both earlier and more eminent than the author of al-Hujjah 
recorded this hadith. 
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Masaabeeh al-Sunnah, al-Khateeb al-Baghdaadi in Tareekh Baghdaad, al- 
Dailami іп al-Firdaus, ibn Battah in al-Ibaanah and Abu al-Oaasim al- 
Asbahaani in al-Hujjah.' It was also recorded by al-Hasan ibn Sufyaan in al- 
Arbaeen, al-Salafi in al-Arbaeen al-Buldaaniyah, al-Harawi in Dhamm al- 
Kalaam and ibn Asaakir in al-Arbaeen.’ 

All of those scholars have recorded this hadith through the chain of 
Nuaim ibn Hammaad al-Khuzaa'ee. In most cases, it was Nuaim from Abdul 
Wahaab ibn Abdul Majeed al-Thaqafi from Hishaam ibn Hasaan from 
Muhammad ibn Sireen from Uqbah ibn Aus from Abdullah ibn Amr ibn al-As. 
Except for Nuaim, all of those narrators are definitely acceptable narrators.' 
For the most part, the grading of this hadith is determined by how one views 
Nuaim ibn Hammaad. 

Among the scholars who discussed Nuaim ibn Hammaad, it seems that 
ibn Hajr gives him the highest evaluation. In Tahdheeb al-Tahdheeb, ibn Hajr 
quotes most of what al-Mizi said about Nuaim in Tahdheeb al-Kamaal. Those 
quotes contain both favorable and unfavorable remarks. Then in his own 
discussion at the end, seemingly summarizing his views on Nuaim, ibn Hajr 
wrote, 


As for Nuaim, his righteousness and honesty is confirmed, but 
in his hadith are well-known gross errors. Al-Daaraqutni said 
about him, “Leader in the sunnah, lots of errors.” Abu Ahmad 
al-Haakim said, “Perhaps he contradicts others in some of his 
hadith.” It was already mentioned that ibn Adi followed up the 
mistakes he made, and that is the criterion for the statement 
concerning him [as to what hadith to accept and what to 
reject]. 


Similarly, in Tagreeb al-Tahdheeb, which is basically a summary of 
his conclusions in Tahdheeb al-Tahdheeb, ibn Hajr described Nuaim with the 
words, 


Honest, makes lots of mistakes; jurist, most knowledgeable on 
laws of inheritance... Ibn Adi followed up the hadith in which 
he made errors and the rest of his hadith are sound.” 


In his introduction to his commentary on Sahih al-Bukhari, ibn Hajr 
once again wrote about Nuaim, 


The great scholar (haafidh); al-Bukhaari met him but did not 
record anything from him in his Sahih except in one or two 


'Cf., ibn Muhammad, p. 224. 

2? Cf., Muhammad Naasir al-Deen al-Albaani, footnotes to Amr ibn al-Aasim, Kitaab al-Sunnah 
(Beirut: al-Maktab al-Islaami, 1985), vol. 1, pp. 12-13. 

3 However, there is also some question about Uqbah ibn Aus, as shall be noted later. 

4 Ahmad ibn Hajr, Tahdheeb al-Tahdheeb (Muassasat al-Risaalah), vol. 4, p. 236. 

5 See ibn Hajr's statements in Maroof and al-Arnaoot, vol. 4, p. 21. 


1286 


Hadith #41: “None of You Truly Believes Until...” 


places,' and he recorded from him without stating the chains 
(mualag) in other places. Muslim recorded from him in one 
place in the introduction to his work. The compilers of the 
Sunan works, save al-Nasaai, [also recorded from him]. Ahmad 
considered him trustworthy and said, “Nuaim was from the 
people of honesty, but he would be confused on some matters 
and would make errors concerning them.” Al-Ajali called him 
trustworthy. Abu Haatim called him honest. Al-Nasaai called 
him weak. Abu Bishr al-Doolaabi stated that he had forged 
hadith. Ibn Adi commented on that, saying that al-Doolaabi 
was being extreme against him because [Nuaim] was extreme 
in his opposition to the scholars who used personal opinion 
(ahl al-ra i). And that [ibn Adi’s conclusion] is correct. And 
Allah knows best.’ 


Finally, in Lisaan al-Meezaan, a work on criticized narrators, ibn Hajr only 
wrote the following related to Nuaim’s status, “Ahmad, Yahya and al-Ajali 
considered him trustworthy.” 

One sees that ibn Hajr was very consistent in all four of his works 
quoted above. However, when comparing what he wrote with what others 
wrote, one does get the feeling that he overlooked something or ignored some 
facts concerning Nuaim. For example, ibn Hajr’s Lisaan al-Meezaan is an 
abridgment and critical edition of al-Dhahabi’s Meezaan al-Itidaal. However, 
ibn Hajr deleted all of the following disparaging remarks concerning Nuaim 
that are found in al-Dhahabi’s work: 


...One of the well-known leaders and scholars although he was 
weak (layin) in hadith... Abu Dawood said, **Nuaim has about 
twenty hadith on the authority of the Prophet (peace be upon 
him) for which there is no source.” Al-Nasaai said [about him], 
“Не is weak.” Al-Haafidh Abu Ali al-Naisaboori said, “I heard 
al-Nasaai mention Nuaim ibn Hammaad's virtues and his 
advancement in knowledge, understanding and the sunnah. I 
asked him about accepting his hadith and he said, *The reports 
that he alone narrates when compared to the well-known 
leading scholars of hadith are many. He reached the point that 
one cannot use him as evidence.""... Al-Azdi said, *Nuaim was 
one of the people who would fabricate hadith in order to 
strengthen the place of the sunnah as well as [fabricate] false 
attributions to defame al-Numan [Abu Hanifah]. All of those 
are lies.".. Ibn Yoonus said, *He would narrate rejected 


! It should be noted, as ibn Hajr did in his Tahdheeb, that al-Bukhari only recorded from Nuaim 
when others had narrated the same that Nuaim had narrated. 

? Ahmad ibn Hajr, Hadyu al-Saari Mugaddimah Fath al-Baari bi-Sharh Saheeh al-Bukhaari 
(Makkah: al-Maktabah al-Tijaariyyah, 1993), p. 625. 

3 ibn Hajr, Lisaan, vol. 7, p. 417. 
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reports [supposedly] on the authority of trustworthy 
narrators.” 


To be impartial and just, at the very least, ibn Hajr should have recorded at 
least one of these statements in his work abridging Lisaan. Instead, he only 
mentioned three scholars who considered Nuaim trustworthy. 

In addition, in Lisaan, ibn Hajr simply mentions that Yahya ibn Maeen 
considered Nuaim trustworthy. It is true that there are statements giving that 
impression from Yahya. At the same time, though, there are numerous 
statements from Yahya pointing out Nuaim's mistakes. Yahya also said of him, 
“His hadith are not (worth) anything, but he was one who followed the 
sunnah.”” Again, ibn Hajr probably was not completely academic in only 
mentioning that Yahya considered him trustworthy, without providing more 
detail on the matter. 

Ibn Hajr also gives the impression that ibn Adi followed up Nuaim's 
hadith and pointed out the weak and the rejected hadith. However, that does 
not seem to be exactly correct. In al-Kaamil, ibn Adi explicitly discussed ten 
rejected hadith revolving around Nuaim.’ At the end of his discussion, he 
wrote, 


And from Nuaim ibn Hammaad there is more than what I have 
mentioned. Some people praised him and some people 
considered him weak. He was from those who was unyielding 
with respect to the sunnah. He died during the inquisition 
related to the Quran [and whether it was created] while he was 
in prison. Most of what has been rejected from him is what I 
have recorded. And I hope that the rest of his hadith are 
upright. 


Al-Dhahabi concluded about Nuaim, “Nuaim was of the greatest stores 
of knowledge. However, one’s soul cannot rest [and feel satisfied] with his 
narrations... It is not allowed for anyone to use him as a proof. He compiled a 
book on the trials and tribulations that is filled with strange and rejected 
[reports].”° 

Ibn Rajab also does not consider Nuaim an acceptable narrator of 
hadith. In his commentary to al-Nawawi’s Forty Hadith, while discussing this 
particular hadith, ibn Rajab wrote, 


Declaring this hadith authentic is far-fetched for a number of 
reasons, including: [First,] it is a hadith that is singularly 


! al-Dhahabi, Meezaan, vol. 4, pp. 267-270. Virtually the same content may be found in another 
work by al-Dhahabi, Al-Mughni fi al-Dhuafaa, vol. 2, p. 700. 

2 Quoted in al-Mizi (ibn Hajr's source for Tahdheeb), vol. 29, p. 475. 

? The hadith under discussion here, *None of you truly believes..." was not one of those ten 
hadith. 

^ [bn Adi, vol. 7, p. 2485. Emphasis added. 

$ Al-Dhahabi, Siyar, vol. 10, p. 600 and p. 610. 
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narrated by Nuaim ibn Hammaad al-Marwoozi. This Nuaim [is 
the problem], even though some scholars considered him 
trustworthy and al-Bukhari recorded from him. But the 
scholars of hadith had a good suspicion about him only 
because of his strong adherence to the sunnah and his 
harshness in refuting the people of desires [heretics]. They 
described him as committing mistakes and being confused 
about some hadith. However, when his stumbling into rejected 
reports became frequent, they ruled that he was weak. Saalih 
ibn Muhammad narrated that ibn Maeen was asked about him 
and he said, “He is not anything [worthy] but he did adhere to 
the sunnah.” Saalih said, *He would narrate from his memory. 
And he has many rejected reports that are not corroborated at 
all.” Abu Dawood said, “Nuaim has about twenty hadith on the 
authority of the Prophet (peace be upon him) for which there is 
no source.” Al-Nasaai said [about him], “He is weak.”' He also 
said on another occasion, “He is not trustworthy.” He also said, 
“The reports that he alone narrates when compared to the well- 
known leading scholars of hadith are many. He reached the 
point that one cannot use him as evidence.” Abu Zura al- 
Dimishqi said, “He would narrate hadith back to the Prophet 
(peace be upon him) that the others would narrate as 
statements of the Companions or Followers." Abu Uroobah al- 
Haraani said, “His affair is in a bad state.” Abu Saeed ibn 
Yunus stated, “He narrated rejected reports [supposedly] on 
the authority of trustworthy narrators.” Others claimed that he 
fabricated hadith. And where are the other students of Abdul 
Wahhaab al-Thagafi, the other students of Hishaam ibn 
Hassaan and the other students of ibn Sireen such that Nuaim 
is the only one who narrated this hadith?” 


Among modern day scholars, many reject Nuaim as a narrator. For 
example, al-Albaani said about Nuaim, “He is weak due to his many mistakes. 
In fact, some people accused him [of forging hadith].’” 

Maroof wrote about Nuaim, while commenting on ibn Hajr’s raising 
him to the level of sadooq (honest), "Strengthening his rank and considering 
his hadith hasan is very questionable since he had been accused of forging lies 
and some hadith to support his views (madhhab).”* 

Maroof and al-Arnaoot, in their critical edition of ibn Hajr's Taqreeb, 
disagreed with ibn Hajr’s classification of, “Honest, [but] he makes lots of 
mistakes.” They wrote, 


' This is all al-Nasaai said about him in his work, al-Dhuafaa wa al-Matrukoon in Abdul Aziz al- 
Seeruwaan, p. 226 

? [bn Rajab, Jaami, vol. 2, p. 394. 

3 Al-Albaani, footnotes to ibn al-Aasim, vol. 1, p. 12. 

4 Bashaar Maroof, footnotes to al-Mizi, vol. 29, p. 481. 
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In fact, (he is) weak. More than one of the leading scholars 
[a immah] considered him weak. However, others considered 
his case strong and praised him due to his strong support of the 
sunnah and his harshness in attacking its enemies, as well as 
for his unyielding position during the inquisition [related to the 
question of whether the Quran was created] until he died in 
chains while in prison, may Allah have mercy on him. Al- 
Bukhari recorded from him only in conjunction with other 
narrators.’ 


The conclusion concerning Nuaim is that he was a weak narrator due 
to his numerous mistakes. In particular, he was known to transmit many 
narrations that no one else had narrated. His strong adherence to the sunnah 
and his great opposition for those whom he felt were against the sunnah and his 
own views (and those opponents included Abu Hanifah and his student 
Muhammad ibn al-Hasan) make him suspect when it comes to him being the 
only one who narrated the hadith, “None of you truly believes until his desires 
are subservient to what I have brought.”. 

In addition, Ibn Rajab points out some other problems with this chain 
beyond the existence of Nuaim. He wrote, 


Another problem with the report is that the report has been 
narrated through Nuaim with different chains. It is narrated 
from him on the authority of al-Thagafi on the authority of 
Hishaam. It is also narrated from him from al-Thaqafi from 
one of the teachers of Hishaam or from others. In that 
narration, the one from whom al-Thaqafi received it from is 
not specified. It is also narrated on his authority from al- 
Thaqafi who said, *One of our teachers narrated to us [saying]: 
Hishaam or someone else narrated to us." In that narration, al- 
Thaqafi narrated it from an unknown source and his source 
narrated it from an unspecified source. Hence, the [number of] 
unknown narrators is increased. 


Yet another problem with the report is that in its chain 15 
Ugbah ibn Aus al-Sadoosi al-Basri. He is also called Yaqoob 
ibn Aus. Abu Dawood, al-Nasaai and ibn Maajah narrated one 
hadith on his authority from Abdullah ibn Amr. It is also stated 
[in other narrations] that it was Abdullah ibn Umar [instead]. 
Hence, there is some confusion in that chain. Al-Ajali, ibn 
Saad and ibn Hibbaan considered him [Uqbah] trustworthy. 
Ibn Khuzaima said, “Ibn Sireen, with his status and place, 
narrated on his authority.” Ibn Abdul Barr said, “He is an 
unknown (majhooľ) narrator.” Al-Ghulaabi said in his 
Tareekh, “They claim that he did not hear directly from 


! Maroofand al-Arnaoot, vol. 4, p. 21. 


1290 


Hadith #41: “None of You Truly Believes Until...” 


Abdullah ibn Amr. He would only say, “Abdullah ibn Amr 
said.''" Based on that, his narrations from Abdullah ibn Amr 
have a broken chain.? 


Therefore, this hadith has been declared weak by the following note 
scholars of hadith: ibn Asaakir ibn Rajab, al-Albaani,’ al-Armaoot’, al- 
Hilaali®, ibn Muhammad’ and al-Ahdab?® 

Allah knows best.” 


General Comments About the Hadith 


Although this is a weak hadith, there is nothing wrong, as such, with its 
meaning. Indeed, the meaning it expresses may be proven through numerous 
other authentic pieces of evidence. For example, Allah says in the Quran, 
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“It is not for a believer, man or woman, when Allah and His Messenger have 
decreed a matter that they should have any option in their decision. And 
whoever disobeys Allah and His Messenger, he has indeed strayed into a plain 


error" (al-Ahzaab 36). 
In another verse, Allah says, 


' When a person says, “Abdullah ibn Amr said,” it does not necessarily imply that he heard the 
narration directly from Abdullah. The case would be different had he said, for example, “I heard 
Abdullah say,” or “Abdullah narrated to me.” If Uqbah always said only, “Abdullah ibn Amr 
said,” it may be taken as a sign that he did not hear such hadith directly from Abdullah ibn Amr 
but through some intermediate, unnamed source. 

? Ibn Rajab, Jaami, vol. 2, pp. 394-395. 

3 As quoted in al-Albaani, footnotes to ibn al-Aasim, vol. 1, p. 13. 

4 Al-Albaani, footnotes to ibn al-Aasim, vol. 1, p. 12. 

5 See his footnotes to al-Hussain al-Baghawi, Sharh Sunnah (Beirut: al-Maktab al-Islaami, 1983), 
vol. |, p. 213. 

$ AI-Hilaali, Eegaadh, p. 552. 

? [bn Muhammad, pp. 224-225. 

* Al-Ahdab, vol. 4, pp. 168-172. 

? [n a phone conversation with Dr. al-Houcine Chouat (August 1998), Dr. Chouat indicated to 
this author that this hadith has supporting evidence in a work by al-Daaraqutni. He stated that 
this supporting evidence would raise this hadith to the level of hasan. Unfortunately, by the 
publication date of this book, Dr. Chouat, due to his numerous commitments, had not the 
opportunity to furnish this author with the particulars to confirm his statement. Furthermore, this 
author could not find any author who has made a statement similar to Dr. Chouat’s claim. This 
author has to make a conclusion based on the evidence available to him. Therefore, at this time, 
the conclusion is that the hadith is weak unless evidence is provided that shows otherwise. 
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“But no, by your Lord, they have no faith until they make you [o Muhammad] 
judge in all disputes between them, and find in themselves no resistance 
against your decisions and they submit to them with a full submission.” (al- 
Nisaa 65). 

Another уеге: states, 
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“О you who believe, do not put [yourselves] before Allah and His Messenger 
but fear Allah. Indeed, Allah is Hearing and Knowing. O you who believe, do 
not raise your voices above the voice of the Prophet...” (al-Hujuraat 1-2). 

In addition, Allah has censured those who dislike anything that Allah 
loves or who love what Allah dislikes. For example, Allah has said, 


Saas 12 а di ч 
“That is because they dislike what Allah reveals and, therefore, their deeds are 


rendered vain" (Muhammad 9). 
Ibn Rajab wrote, 


It is obligatory upon every believer to love what Allah loves— 
a love that requires him to perform what He has made 
obligatory upon them. If that love is increased, such that one 
also performs what He has recommended, that is more 
virtuous. [It is also obligatory upon every believer] to dislike 
what Allah dislikes— a dislike that obliges him to remain 
away from what He has forbidden for him. If that dislike is 
increased such that it makes the person stay away from He 
dislikes in a lighter sense, that is more virtuous. 


Ibn Rajab also quoted Abu Yaqoob al-Nahrujoori as saying, "For 
everyone who claims to love Allah but does not comply with what Allah has 
ordered, his claim [to love Allah] is false. And everyone who loves but does 
not fear Allah has been deceived."? 

There is also no question that one’s desires can be of great harm to 
one’s religion. Indeed, Ibn Rajab pointed out that every sin is the result of a 
person’s putting the desires of his soul above his love for Allah and His 


! [bn Rajab, Jaami, vol. 2, pp. 395-396. 
2 Quoted in ibn Rajab, Jaami, vol. 2, p. 397. 
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messenger. Allah has described the polytheists as those who follow their own 
desires. For that reason, Allah has said about them, 
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“But if they do not respond to you, then know that they only follow their 
desires. And who is more astray than one who follows his desire without 
guidance from Allah? Indeed, Allah does not guide the wrongdoing folk” (al- 
Qasas 50). The same is true for the heretics. They prefer that to which their 
desires have led them over and above what is clear in the Quran and sunnah. 
This is why historically they have been referred to by the scholars as ahl al- 
ahwaa (the people of desires")! 

The believer realizes what comes from Allah is always best for 
humanity. He realizes that Allah is the Creator and knows His creation best. He 
realizes that humans are weak and, although they claim a great deal of 
knowledge, they, in reality, know very little of the true make-up of this 
universe. Hence, the believer should always be willing to ignore his desires or 
what he feels whenever it comes into conflict with what Allah has revealed in 
the Quran or sunnah. 


The Reality of Those who Go Against what the Prophet (peace be upon him) 
Brought 


In an illuminating passage, ibn Taimiya discussed the reality or the 
situation of those who decide to go against what the Prophet (peace be upon 
him) brought. This is an important topic to discuss as there are still many 
Muslims who, unfortunately, feel hesitant when it comes to following the 
sunnah of the Prophet (peace be upon him). Therefore, ibn Taimiya's passage 
will be quoted here at length. He wrote, 


Whoever diverges from what the Prophet (peace be upon him) 
brought has no knowledge or justice in what he says [or 
believes]. In fact, all he could have is ignorance, wrongdoing, 
conjecture and “what the souls desire although the guidance 
has come to them from their Lord” (al-Najm 23). This is 
because whatever the Messenger (peace be upon him) has 
reported is truth, esoterically and exoterically. It is not possible 
to conceive of truth being in the opposite of what he has said. 
Therefore, whoever believes something that goes against what 
he said has a belief that is false. A false belief cannot be 
knowledge. And what the Messenger of Allah (peace be upon 
him) ordered is just, containing no wrong in it. Whoever 


! Ibn Rajab, Jaami, vol. 2, p. 397. 
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forbids what he ordered, forbids what is just. Whoever orders 
the opposite of what he ordered has indeed ordered 
wrongdoing (dhulm), for the opposite of what is just is dhulm. 
And what goes against what he is said can only be ignorance, 
wrongdoing conjecture and what the souls desire. It must be in 
one of two cases. The best case is that it is something that was 
part of the shareeah of one of the prophets but has been since 
abrogated. The worst case is that it has never been sanctioned; 
instead, it has been something that has been substituted for the 
shareeah. Everything that goes against the ruling of Allah or 
His Messenger is either from an abrogated shareeah or from 
what has been legislated as a replacement to what Allah has 
sanctioned. A [false] lawgiver has sanctioned that without 
permission from Allah, as He said, *Do they have partners 
[with Allah] who have sanctioned for them of the religion what 
Allah has not given them permission for” (al-Shoora 21).' 


He then goes on to say that in some cases, the ruling may have been 
obscure and the person was mistaken in his ijtihaad and that is why he went 
against what the Prophet (peace be upon him) brought. As was discussed under 
an earlier hadith, such a person may be excused as long as he had the intention 
to adhere to what the Prophet (peace be upon him) brought. He said that as 
time passed, more and more people were unaware of some parts of the sunnah, 
so they made more mistakes although they intended to follow the Prophet 
(peace be upon him). Furthermore, they may have had many good deeds that 
wipe away any their sin or their shortcoming with respect to their ijtihaad. 
Then he goes on to write, 


The point here is that the one who [willingly] goes against the 
messenger must certainly be following conjecture and what the 
souls desire. Allah says about the polytheists who worshipped 
al-Laat and al-Uzza’, “They follow only conjecture and what 
the souls lust after while the guidance from their Lord has 
come to them” (al-Najm 23). Similarly, Allah states about 
those who said that the angels are females, “Those who believe 
not in the Hereafter name the angels with female names. But 
they have no knowledge thereof. They follow nothing but 
conjecture and conjecture avails nothing against the truth” (al- 
Najm 27-28)... However, He says about what the Messenger 
(peace be upon him) brought, “By the star when it goes down, 
your companion [the Prophet (peace be upon him)] is neither 
astray nor being misled. Nor does he say anything out of [his 
own] desires. It is no less than inspiration sent down to him, 
which the one mighty in power [the Angel Gabriel] has taught 


! [bn Taimiya, Majmooat, vol. 7, part 13, pp. 37-38. 
> These were two idols of the Arabian peninsula during the Period of Ignorance. 
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him” (al-Najm 1-5). So everyone who goes against what the 
messenger taught must be following conjecture or what the 
soul lusts for. Even if he believes what he says and he has an 
argument to support his view, the most that he could have is a 
conjecture that cannot avail at all against the truth. Such is the 
case when they argue by false analogies, fabricated reports or 
[supposed] inspired words that they believe have come from 
Allah whereas they have actually come from Satan. 


These are the three basis upon which those who oppose the 
sunnah argue and they believe them to be proofs and 
evidences. Either they argue on the basis of a rational 
argument that they see as a definitive proof and argument 
while it is a wrong misconception made up of vague terms and 
concepts and obscure arguments concerning which one cannot 
discern what is its truth from its falsehood... Or they argue on 
the basis of a hadith which is either a fabrication or which does 
not prove what these opponents of the Prophet (peace be upon 
him) claim it proves... [As for those who believe they have 
received inspiration, such does occur at times] however, there 
are inspirations that are thought to have come from God but 
they do not do so. People fail to distinguish between a true 
inspiration and a false inspiration, in the same way that they 
fail to distinguish between a correct argument, rational or 
textual, and a false one. Sometimes such people hear a speech 
or they see something and that communication is actually from 
Satan... These people actually follow nothing but conjecture 
that cannot avail them against the truth at all. If they do not put 
themselves [and their views] before Allah and His Messenger 
and had they instead adhered to the Book and the sunnah, it 
would have been made clear to them [that such inspirations 
that go against what the Prophet (peace be upon him) brought 
could only be] from Satan.! 


Ibn Taimiya then goes on to discuss the case of Umar ibn al-Khattaab who was 
described by the Prophet (peace be upon him) that if anyone from this nation 
were to receive such inspiration, it would be Umar. However, Umar himself 
never relied solely on such inspiration and he never did anything until he was 


certain that it did not go against the Quran or sunnah. 


About the Narrator: Abdullah ibn Amr ibn al-As 


Abdullah ibn Amr ibn al-As, from the tribe of Quraish, was a noted 


Companion, as was his father. Abdullah embraced Islam before his father did. 
His name before embracing Islam was al-Aas (o), whose meaning is 





! [bn Taimiya, Majmuaat, vol. 7, part 13, pp. 39-42. 
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disobedient or rebellious. Due to the dislike of having names with bad 
meanings to them, the Prophet (peace be upon him) himself changed it to 
Abdullah. 

Abdullah was among the few people who knew who to read and write 
in the pre-Islamic days. He received permission from the Prophet (peace be 
upon him) to record everything that he heard from the Prophet (peace be upon 
him). In fact, Abu Huraira once noted that the only one who could have more 
hadith than him was Abdullah, because Abdullah used to record the hadith 
while Abu Huraira did not. 

He also used to fast often and pray during the nights. His father 
complained to the Prophet (peace be upon him) about how much Abdullah was 
devoted to such acts of worship. Therefore the Prophet (peace be upon him) 
had to advise Abdullah, “Your soul has a right over you; your wife has a right 
over you...” Near the end of his life, he became blind and weak, and he came to 
regret that he had not heeded the Prophet’s advice to greatly lessen his acts of 
worship. 

He participated in several battles of the Prophet (peace be upon him). 
He also participated in a number of the battles after the death of the Prophet 
(peace be upon him), such as the Battle of Yarmook. 

During the Battle of Sifeen, he was with Muawiya against Ali. 
However, afterwards, he felt very sorry for having participated in such a 
campaign and continually asked Allah to forgive him. 

He lived with his father in Egypt after the death of the Prophet (peace 
be upon him). After his father died, Abdullah moved to Greater Syria and then 
back to Makkah. He died in the year 65 A.H. at the age of 72. 

In the books of hadith, over 700 hadith have been recorded on 
Abdullah’s authority. 


“We have narrated it in the book, а/-Ншуаһ...” 


This is a reference to the book al-Hujjah ala Taarik al-Muhijjah by 
Abu al-Fath Nasr ibn Ibraaheem al-Maqdisi al-Shafi’ee. This is a book about 
Islamic beliefs and articles of faith based on the Quran and sunnah.' Al- 
Haitami describes it as a good and beneficial work. 

Abu al-Fath was born sometime before the year 410 A.H. and moved to 
Damascus before 430 A.H. In Damascus, he learned Sahih al-Bukhari and fiqh 
from the leading scholars of his time. He studied with al-Daarimi. He also met 
and debated Abu Haamid al-Ghazzaali. He was also well known for his piety 
and lack of desire for the things of this world.’ 


! Cf, ibn Rajab, Jaami, vol. 2, p. 393. 
? Al-Haitami, Fath, p. 279. 
3 For more about his life, see al-Dhahabi, Siyar, vol. 19, pp. 136-143. 
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Summary ofthe Hadith 


It is concluded that this hadith is weak. Although there is no problem with 
the meaning of the hadith, there is no call for anyone to quote it as a 
statement of the Prophet (peace be upon him). There are sufficient other 
authentic and acceptable evidences to prove the same point that this hadith 
states. 
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Hadith #42 
"O son of Adam, as long as you call on Me..." 
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On the authority of Anas (may Allah be pleased with him) 
who said: I heard the Messenger of Allah (blessings of 
Allah and peace be upon him) say, *Allah, Blessed and 
Most High, said, *O son of Adam, as long as you call upon 
Me and put your hope in Me, I have forgiven you for what 
you have done and I do not mind. O son of Adam, if your 
sins were to reach the clouds of the sky and then you would 
seek My forgiveness, I would forgive you. O son of Adam, 
if you were to come to Me with sins that are close to filling 
the Earth and you would then meet Me without ascribing 
any partners with Me, I would certainly [also] bring to you 
forgiveness close to filling it [the Earth]." 

Recorded by al-Tirmidhi and he said, *It is a hasan sahih 
hadith." 


Selected Vocabulary 


la - the word & often times means a negation or whatever; however, in this case 
its meaning is, “as long as” 
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«ïs  - “you called upon me, you invoked me, you prayed to me,” the © (ta witha 
fatha at the end of a verb) implies second person, past tense; the «> implies, 
*toward me, to me" 

wise) - “put your hope in me,” again, the — (ta with a fatha at the end of a verb) 
implies second person, past tense; the «> implies, “toward me, in me" 


cé — -"[have forgiven," the & (ta with a dhamma at the end of a verb) implies first 
person, past tense 

a - “for you” 

le - here the h means “whatever” 

SHY -this expression implies, “I do not care, I do not mind, I do not disapprove, it 
is no problem for me” 

Gal, - “reached,” third person, feminine, past tense; it is in reference to the 


following word, “‘your sins”; since, “sins” is a plural of a thing, it is treated like 
a feminine singular noun 

dhò - “your sins,” the “your” part is designated by the 4 at the end 

ule - “clouds,” others say that it means everything that one sees upon looking up to 
the skies 

(si iain! - “you sought my forgiveness"; again, the & (ta with a fatha at the end of a 
verb) implies second person, past tense; the P implies, "toward me, in me" 

asi - “you came to me,” (in this case, it is precede by » or if, so its meaning is 
changed to, *you were to come to me”); the analysis of the > and (d at the end 
is the same as the three examples given above. 

ч! ж - this is a compound word, the ~ means, “with,” while >! usually means 
something near to or similar to something else but, in this case, the narrator in 
Musnad Ahmad has explained it to mean, “the fill of” the Earth or close to the 
fill of the Earth. 

Шы. - “іп” 

«у ^— .*[certainly come to you,” the first Ј іѕ for emphasis 

bia  - “forgiveness” 


Takhreej 


This hadith, with this wording and chain, was only recorded by al- 
Tirmidhi. He recorded it through the chain, “Abdullah ibn Ishaaq al-Jauhari al- 
Basri narrated to us and said: Abu Aasim narrated to us and said: Katheer ibn 
Faaid said: Saeed ibn Ubaid narrated to us and said: I heard Bakr ibn Abdullah 
al-Muzani say: Anas ibn Maalik narrated to us...” 

Ibn Rajab described this chain by saying, “There is no harm in it. 
This usually implies that the chain is acceptable. However, upon closer 
inspection that may not be exactly correct. 

The narrators in this chain are as follows: 

(1) Abdullah ibn Ishaaq al-Jauhari al-Basri: Abdullah was a 
trustworthy narrator. Abu Haatim called him shaikh, meaning his hadith are 
acceptable. Ibn Hibbaan included him in his work on trustworthy narrators and 


ool 


' Ibn Rajab, Jaami, vol. 2, p. 400. 
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stated that his hadith are sound or upright.' Ibn Hajr concluded that he is, 
thiqatun haafidh (trustworthy, scholar or preserver of hadith). Maroof and al- 
Amaoot disagree somewhat and call him, sadoog (honest)? In any case, 
therefore, his hadith are at least of the level of hasan. 

(2) Abu Aasim al-Dhahhaak ibn Makhlad ibn al-Dhahhaak: Al- 
Dhahaak was a very famous and well-known scholar of hadith. He was 
declared a trustworthy narrator by numerous scholars of hadith, including 
Yahya ibn Maeen, al-Ijli, al-K haleeli and others.’ 

(3) Katheer ibn Faaid al-Basri: In both al-Kamaal and Tahdheeb, 
neither al-Mizi nor ibn Hajr mention anything regarding Katheer’s status as a 
narrator.’ They mention that ibn Hibbaan has mentioned him in his book al- 
Thiqaat, a collection of trustworthy narrators. However, it was the practice of 
ibn Hibbaan to include in that book narrators whose status are not really known 
as long as he knows of no one who has criticized such narrators. In other 
words, he gives them the benefit of the doubt and includes them among the 
trustworthy narrators. Hence, appearing in ibn Hibbaan’s Thiqaat is not in 
itself sufficient to establish the trustworthiness or acceptability of a narrator. It 
was perhaps the influence of ibn Hibbaan’s grading that led ibn Hajr, in 
Taqreeb al-Tahdheeb, to call Katheer maqbool (“acceptable”), meaning his 
hadith are acceptable if they are supported by others but not when he is alone 
in narrating something. In their critical edition of Taqreeb, Maroof and al- 
Arnaoot are certainly correct when they disagree with ibn Hajr and state, 
instead, “He is majhool al-haal (it is known who he is but his status is not 
known) as only two narrators have ever narrated from him.” 

(4) Saeed ibn Ubaid al-Hunaa`ee: Saeed was thought of highly by those 
scholars who discussed him. Abu Haatim called him a shaikh (meaning his 
hadith are acceptable). Ibn Hibbaan also included him in al-Thiqaat, his book 
of trustworthy narrators.° The well known critic of narrators, ibn Shaaheen 
called him trustworthy.’ Ibn Hajr said, “There is no harm with him,” which is a 
ranking just below the level of "trustworthy"? Maroof and al-Arnaoot are in 
agreement with ibn Hajr’s conclusion.’ 

(5) Bakr ibn Abdullah al-Muzani: Bakr is unquestionably a completely 
trustworthy and acceptable narrator. ' 

(6) Anas ibn Maalik: He was a well-known Companion of the Prophet 
(peace be upon him) and unquestionably acceptable as a narrator of hadith. 


! Cf., ibn Hajr, Tahdheeb, vol. 2, pp. 302-303. 

? Maroof and al-Arnaoot, vol. 2, p. 192. 

? Seehis entry in ibn Hajr, Tahdheeb, vol. 2, pp. 225-226; Maroofand al-Arnaoot, vol. 2, p. 149. 
^ AI-Mizi, vol. 24, p. 144; ibn Hajr, Tahdheeb, vol. 3, p. 464. 

5 Maroof and al-Arnaoot, vol. 3, p. 194. 

$ Cf. al-Mizi, vol. 10, pp. 550-551. 

7 Umar ibn Shaaheen, Tareekh Asmaa al-Thiqaat (Kuwait: al-Daar al-Salafiyyah, 1984), p. 97. 

8 Ibn Hajr, Taqreeb, vol. 2, p. 38. 

? Maroof and al-Arnaoot, vol. 2, p. 38. 

For more about Bakr, see ibn Ha jr, Tahdheeb, vol. 1, p. 244. 
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The conclusion concerning that chain is that it is a weak chain due to 
the presence of a narrator who is termed, majhool al-haal. However, by 
acceptable supporting evidence, the hadith can be moved up to the level of 
hasan. Fortunately, in this case, there is such supporting evidence. 

Indeed, Ahmad and others have recorded hadith with virtually the same 
meaning as Anas' hadith. Those hadith have been narrated through various 
chains on the authority of the Companion Abu Dharr. For example, Ahmad has 
recorded the following hadith qudsi: 


za of ТОЛ 9 ОБ 0 ыы Ду У О ЧЙ Ф гу) 
О WA a 9 Ру ay a чыз Ghd Ue 25M) Oe 
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"Son of Adam, as long as you invoke Me and put your hope in Me, I forgive 
you with all that you have [of sins]. Son of Adam, if you meet Me with almost 
the Earth full of sins, I would certainly meet you with its fill of forgiveness [but 
onlyJ after you have not ascribed any partner to me. Son of Adam, if you 
commit sins to the point that they reach the clouds of the sky and then you seek 
My forgiveness, I forgive you and I do not mind." 

These variable hadith have chains that are at least acceptable as 
supporting evidence. 

Ahmad and others have recorded the following hadith qudsi on the 
authority of Abu Dharr: 


sao} Ste UG 9 ОБ О le GU Tale Sb Say ОЙ; Б вде 
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*O my servant, as long as you worship Me and put your hope in Me, I forgive 
you with what you have. And O My servant, if you meet Me with an Earth 
nearly full of sins, and you had not associated any partners with Me, I would 
meet you with the same full of forgiveness." 
Ahmad and al-Haakim record a hadith on the authority of Abu Dharr 


which supports part of the above hadith. It is also a hadith qudsi worded as 
follows, 


IRE ЗАҢЫ 2А „ай У) 
“If you were to meet Me with almost the earth filled with sins but had not 
ascribed any partner to Me, I would meet you with the same fill of 
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forgiveness.” Ahmad recorded this hadith with two chains, and one is of sahih 
or hasan guality. Al-Haakim declared its chain sahih and al-Dhahabi agreed 
with him.! 

Based on the various supporting reports, the conclusion is that this 
hadith is definitely either hasan or sahih. Ibn Rajab accepts the hadith although 
he did not grade it explicitly sahih or hasan.? Others have graded the hadith 
hasan, including ibn Muhammad? and Abdul  Qaadir al-Arnaoot^ It was 
graded sahih by al-Suyooti,’ al-Albaani® and al-Hilaali.’ 

It should be noted that at the end of the hadith, al-Nawawi stated that 
al-Tirmidhi called the hadith, “hasan sahih.” However, none of the numerous 
copies of al-Tirmidhi that this author has been able to check contains that 
wording. Instead, almost all of them have the wording, “This hadith is hasan 
ghareeb, we do not know it except through that chain.” This is also the quote 
that ibn Rajab has from al-Tirmidhi in Jaami al-Uloom wa al-Hikm.® The 
edition edited by Kamaal al-Hoot has the wording, “This hadith is ghareeb; we 
do not know it except through that chain.”” Al-Haitami states that in some of 
the manuscripts, al-Tirmidhi simply called this hadith hasan." Indeed, in al- 
Nawawi’s own Riyaadh al-Saaliheen he also mentions that al-Tirmidhi called 
this hadith hasan."' 

As noted earlier, many of the copies of al-Tirmidhi’s work have 
different comments for him after different hadith. This is one of the problems 
in dealing with al-Tirmidhi’s work. However, in this case, this author could 
find no other source describing this hadith as hasan sahih. It is possible that 
this was simply a mistake on the part of al-Nawawi. Allah knows best. 


General Comments About the Hadith 


According to al-Bugha and Mistu, this hadith gives the most hope to 
the humans of all of the hadith found in the sunnah. It demonstrates Allah’s 
great forgiveness and mercy so that no one should despair due to the great 
number of sins he has committed. However, at the same time, no one should be 
deceived or misled by his sins such that, due to his lackadaisical approach to 
sins, they end up creating a barrier between himself and Allah’s forgiveness 


! Cf., ibn Muhammad, p. 226. 
? Cf., Ibn Rajab, Jaami, vol. 2, p. 400. 
3 Cf., ibn Muhammad, pp. 226-228. 
4 Abdul Qaadir al-Arnaoot, vol. 8, p. 40. 
5 As in al-Munaawi, vol. 4, p. 496. Al-Munaawi himself did not comment on al-Suyooti's 
grading, implying his approval. 
Al-Albaani, Saheeh Sunan al-Tirmidhi, vol. 3, p. 176. 
7 al-Hilaali, Saheeh Kitaab al-Adhkaar, vol. 2, pp. 975-976, 
* [bn Rajab, Jaami, vol. 2, p. 400. 
? Muhammad ibn Isa al-Tirmidhi, Al-Jaami al-Saheeh wa Huwa Sunan al-Tirmidhi (Beirut: Dar 
al-Kutub al-Ilmiyyah, 1987), vol. 5, p. 512. 
'? A|-Haitami, Fath, p. 286. 
!! Al-Nawawi, Riyaadh, p. 178. 
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and mercy.' In other words, forgiveness is still according to Allah's will and 
He bestows it upon whom He wills. 


About the Narrator: Anas ibn Maalik 


Anas ibn Maalik was discussed in the commentary to Hadith #13. 


“Allah, Blessed and Most High, said” 


That means that this is a gudsi hadith. The nature of gudsi hadith was 
discussed in detail in the commentary to Hadith #24. 


*O son of Adam" 


This is a call from Allah to every human being. Allah is the Most 
Compassionate, the Most Merciful. He is calling out to all humans, with a call 
of forgiveness and mercy. Allah is willing to forgive. Neither the committing of 
sins by humans nor the forgiving of sins by Allah harms Allah in any way. 
Allah has decreed for Himself mercy and He is ready to shower His grace and 
blessings upon all humans. 

However, Allah only showers His forgiveness upon those who have 
performed the causes that lead to it, those who continue to call on Him and put 
their hope in Him while not associating any partner with Him. 

In reality, Allah does not ask much of His slaves. The least that He 
asks is that one believe in Him and not associate any partner with Him. He has 
made His signs clear, such that no one should disbelieve in Him or associate 
partners with Him. He has even created humans with a nature that recognizes 
Allah's existence and uniqueness. He asks this, and in return He grants 
forgiveness and Paradise. 

There may be some significance to Allah calling humans, "son of 
Adam" in this hadith instead of referring to them by other terms, such as 
"mankind," *My servants," and so on. This is because it was Adam who 
committed the first sin. At the same time, it was Adam's example that showed 
mankind the result of sin and how one can turn to Allah and be forgiven. This 
gives hope to all who come afterwards that even though they have sinned, the 
door is open for them to repent to Allah and be forgiven.’ 


' Al-Bugha and Mistu, p. 357. 
2? Cf., Sultaan, p. 359. 
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“As long as you call upon Me” 


Linguistically, dua (translated above as “call upon”) may be defined 
as, “the act of seeking, desiring, asking or demanding.”' The Maliki jurist ibn 
al-Arabi has given its shareeah definition as: Dua is the calling upon Allah for 
some good that one wants or for the repelling of some harm or trial; 
supplications are a means or “cause” for what one has requested; finally, 
supplications bring about the mercy of the Lord and repel His anger, in a 
manner similar to a shield repelling a spear.” 

That is what has been given as a definition for dua by a renowned 
scholar. However, the essence of dua has been explained by al-Yafi’ee: Dua is 
the displaying of one’s need for Allah and the showing that one actually has no 
power or might in or by himself. It is the essence of submission and servitude, 
and it is the feeling of humility, submissiveness and humanness. It also 
contains an aspect of praising Allah as one recognizes and attributes to Him the 
qualities of generosity and kindness to His servants.’ 

As was noted in commentaries to previous hadith, since humans do not 
possess any real power to hurt or help themselves, they are never in a situation 
in which they are not in need of Allah's help, support and guidance. Whether in 
hardship or ease, illness or health, good times or bad, believers always turn to 
Allah to ask for guidance and what is best, as well as to seek forgiveness for 
their sins and shortcomings." 


The Importance of Dua (Supplications) and Its Conditions 


In the commentary to Hadith #18, there was a discussion of the ways 
by which Allah removes sins and punishment from believers so that they may 
avoid any punishment in the Hereafter. In the commentary to this particular 
hadith, the emphasis will be on the factors leading to Allah's forgiveness. 

Supplicating or praying to Allah with the hope and trust that such 
supplications will be responded to is one of the keys to attaining Allah’s 
forgiveness. Praying to Allah is a form of worship that is beloved to Allah. 
Therefore, Allah responds to that act of worship. Allah says in the Quran, 


' Lane, vol. 1, p. 883. The word dawah or dua and its various derivatives has been used to 
convey a number of different meanings in the Quran. See Faalih al-Sughair, Introduction to 
Abdul Ghaani al-Maqdisi, Al-Targheeb fi al-Dua wa al-Hath Alaihi (Riyadh: Daar al-Aasima, 
1996), pp. 55-59. 

? [bn al-Arabi was quoted in al-Sughair, p. 54, and in al-Uroosi, vol. 1, p. 46. For greater detail 
on the linguistic and Shariah definition of dua, see al-Uroosi, vol. 1, pp. 19-103. 

3 Al-Yafi’ee was quoted in al-Sughair, p. 54. 

^ This is very different from the ways of the disbelievers who, because in their soul they 
recognize the presence of the Creator and the Lord, turn to Him and pray earnestly during times 
of hardship and then forget about Him during the rest of their lives. On this point, one should 
note the following verses of the Quran: Yoonus 12, al-Zumar 8, al-Zumar 49, Luqmaan 33 and 
Fussilat 51. 
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“And your Lord says, ‘Call upon Me, I will respond to you.” Indeed, those who 


disdain my worship will enter Hell [rendered] contemptible” (Ghaafir 60). The ` 
Prophet (peace be upon him) once said, 


Ж. 24 22^ s >4 
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"Supplication (dua) is the essence of worship." And then he recited the above 
verse from Soorah Ghaafir. Al-Bugha and Mistu explained the above 
phenomena by saying, “Allah does not bless a servant by guiding him to 
supplicating and submitting to Him except that He also blesses him by 
accepting [his request] and responding to it.”” 

However, in general, the supplication is only answered if the 
supplicant meets some conditions and avoids what prevents its acceptance. One 
of the most important of those conditions is that the heart be truly attentive and 
conscious of what it is saying. The Prophet (peace be upon him) stated, 


oY Jie odi ie ote Wai ai ad yu 5,55, Ш lso 


“Supplicate Allah While you are certain of a response. And know that Allah 
does not respond to a supplication from a heart that is heedless and 
inattentive.” 

In addition, while supplicating to Allah, one must be resolute or 
decisive in his request. The person must supplicate with seriousness and 
sincerity. There should be no wavering or doubt in his heart. The Prophet 
(peace be upon him) taught that one should not say, “O Allah, forgive me if 
You will.” The Prophet (peace be upon him) said, 


%-% 
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! Recorded by al-Tirmidhi. According to al-Albaani, it is sahih. See al-Albaani, Saheeh al-Jaami, 
vol. 1, p. 641. 

? Al-Bugha and Mistu, р. 358. 
? Recorded by al-Tirmidhi. According to al-Albaani, it is hasan. See al-Albaani, Saheeh al- 
Jaami, vol. 1, p. 108. 
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“If one of you supplicates, do not say, ‘O Allah, forgive me if You will.’ But 
instead you should ask with will and conviction, for there is nothing so great to 
Allah that He cannot grant it.” (Recorded by Muslim.) 

While supplicating, one should truly beseech Allah and implore His 
forgiveness. One should sincerely demonstrate his need for Allah and his 
submission to Him as well as his hope in receiving the desired response from 
Allah. When doing so, the mercy and forgiveness is close at hand. Allah says, 

2, LC T RC DO UT ы» 
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“And invoke Him in fear and aspiration. Indeed, the mercy of Allah is near to 
the doers of good” (al-Araaf 56). 

Another important aspect of supplicating is that the supplicant not 
become hasty and stop his supplications because his hoped-for response has 
not come as soon as he wished. The Prophet (peace be upon him) said, 


2 £ 2 -3 >, 2 4 
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“You are responded to as long as you do not become hasty and say, “1 
supplicated and it is not being or was not responded to."" (Recorded by al- 
Bukhari and Muslim.) 

Finally, for one's supplications to be responded to, it is important that 
one ensures that he is living off of permissible and good sources. This was 
discussed in detail in the commentary to Hadith #10. 


“and put your hope in Me” 


Al-Baitaar notes that Allah knows how weak humans truly are. 
Sometimes one is overcome by his desires or Satan while at other times he is 
able to overrule them. However, he is constantly in that struggle. Whenever he 
does something he knows to be wrong, it is crucial that he returns to Allah, 
calls upon Allah asking for forgiveness and puts his hope in Allah that He will 
forgive him. He will then find Allah always willing to forgive him and rescue 
him. As long as the human is in that state, he is in a state of goodness, and his 
end result, Allah willing, will be good.' 

Putting one’s hope in Allah, according to al-Bugha and Mistu, means 
fearing Allah’s punishment while at the same time hoping for His forgiveness. 
It is hoping for the mercy of Allah while fearing His greatness and power.’ 

A believer should also have good expectations of Allah. There is a 
hadith which states, 


! Cf, al-Baitaar, p. 258. 
? Al-Bugha and Mistu, p. 356. They even say that “hope” can have the meaning of “fear”. 


1307 





Commentary on the Forty Hadith of al-Nawawi 


ү сага KANGA ә; 322 é i AC ж Уа» Е 
у С Ш АШ S e КАА йу „Р cue ade UT |> Ge al J 


- 
2 29 2 


олы aol) iat Se I) OF S25 adu ICs ed esae Fo ы 

5 2 ° о awe x up А 2 oe Ж.” 

Ja dd Cf ens Lj ass vec мады 
“Allah has said, “Tam as My servant expects of Me. I am with him wherever he 
remembers me.’ By Allah, Allah has more joy due to the repentance of His 
servant than one of you has when he finds his lost provisions in an open land. 
[Allah also has said,] ‘Whoever comes close to Me by the span of a hand, I 
come closer to him by a cubit. And whoever comes closer to me by a cubit, I 
come closer to him by an arm’s length. And if he walks toward Me, I rush 
toward him.” (Recorded by Muslim.) 

Especially at the time of approaching one's death, one should have 


good expectations of Allah. The Prophet Muhammad (peace be upon him) said 
just three days before his own death, 


Ж f i йә» б. vitae tbe ae 

PW Cres АУ Аы 0 уы У 
“None of you should die except while he is having good expectations of 
Allah." (Recorded by Muslim.) 


To despair of Allah's mercy and forgiveness and not to have any hope 
in Him is, in fact, one of the great sins. Allah says in the Quran, quoting Jacob, 


ола Ф501 У 1 35 oe ALY a 
“Indeed, no one despairs of relief from Allah except the disbelieving people” 


(Yoosuf 87). 


Who Has the Right to Put His Hope in Allah and Have Good Expectations of 
Him? 


Allah says in the Quran, 
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"Indeed, those who have believed and those who have emigrated and fought in 
the cause of Allah, they expect the mercy of Allah. And Allah is Forgiving, 
Merciful” (al-Baqara 218). In this verse, Allah implies that those who truly 
have the right to have hope in Allah's mercy are those who believe, migrate 
and strive in the way of Allah. When a believer does those things, he will 
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surely find Allah forgiving and merciful. When one does his best to obey 
Allah, he certainly has the right— by Allah's mercy— to expect that Allah will 
be forgiving and merciful to him. 

Ibn Uthaimeen wrote, 


When should the servant have good expectations of Allah? 
That would be when the servant has done what obligates 
Allah's grace and mercy, [for example,] when he performs 
good deeds and has positive expectations that Allah will accept 
them from him. However, to have good expectations while not 
working, this is a type of dreaming or wishing with respect to 
Allah. The one who follows his one desires and then has 
dreams or wishes concerning Allah is the one who will not be 
able [to have his dreams fulfilled].! 


Similarly, ibn Hajr stated that the one who sins and disobeys Allah and 
then believes that he will not be held accountable for it is one who is deceived.” 


The Proper Balance Between Hope and Fear 


Allah says in the Quran, 
Je d Lo à 41 $5 od л à S TELLS 
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"Know that Allah is severe in punishment and that Allah is forgiving and 
merciful. The Messenger is only to convey. And Allah knows whatever you 
reveal and whatever you conceal" (al-Maaidah 98-99). 
In a very frank and eye-opening hadith, the Messenger of Allah (peace 
be upon him) once said, 


ү 2221 


“If the believer knew what Allah has with Him of punishment, no one would 
ever hope to achieve His paradise. And if a disbeliever knew what Allah has 
with Him of mercy, no one would ever despair of achieving His paradise.” 
(Recorded by Muslim.) 

In another statement, the Messenger of Allah (peace be upon him) also 
said, 


"Ibn Uthaimeen, Sharh Riyaadh, vol. 5, p. 389. 
А Ouoted in Sultaan, p. 361. 
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“Paradise is closer to one of you than his own shoelace. And the Fire is also 
like that.” (Recorded by al-Bukhari.) 

A believer must have both hope in and fear of Allah. All humans sin. 
Without a feeling of hope in Allah's mercy, one is apt to feel doomed to 
punishment— regardless of future works— and fall into despair. On the other 
hand, without any fear of Allah, one begins to feel immune from punishment 
regardless of his deeds. Hence, he becomes almost indifferent to performing an 
obligatory deed or performing a sin. One must, therefore, have both fear of 
Allah’s punishment and hope of His mercy and forgiveness. 

However, the proper balance between hope and fear is something that 
the scholars have differed about over the years. Ibn Uthaimeen presents the 
following views on this question: 

Some say that the aspect of hope should always be greater than the 
aspect of fear. 

Others say that the aspect of fear should always be greater than the 
aspect of hope. 

Others say that the aspects of fear and hope should be equally strong in 
the person’s heart. If either of them dominates, the result is negative, as 
described above. 

Others say that when one is healthy, the two should be equally strong. 
However, when one is ill or close to death, the feeling of hope should dominate 
the feeling of fear. This is the view al-Nawawi supports in Riyaadh al- 
Saaliheen.' 

Others say that while one is performing an act of obedience to Allah, 
he should be in a state of hope that Allah will accept that deed from him. But if 
he is about to perform a sin, the feeling of fear should overcome him such that 
it keeps him from performing that act. 

Ibn Uthaimeen’s own conclusion seems to be a sound one. He says that 
the person himself must be his own “physician”. If he sees that he is beginning 
to feel safe from the punishment of Allah or that he is committing sins or 
falling into wishful thinking, he should correct himself. He corrects himself by 
developing within himself the fear of Allah. If, on the other hand, he finds 
himself becoming overly fearful or starting to despair of the mercy of Allah, 
then he must change his ways by increasing his hope in Allah.” 

Hence, there must be a balance between the two. The balance does not 
mean that the two are exactly equally strong in the heart at all times. But the 
balance does mean that the presence of each is strong enough to keep the 


! AI-Bugha and Mistu (p. 366-367) attribute this view to the Shafi’ees. But they add that when 
one looks to his own shortcomings, he should feel fear; when one looks to Allah's greatness, he 
should feel hope; as for the sick, hope should outweigh fear. 

? [bn Uthaimeen, Sharh Riyaadh, vol. 5, pp. 392-393. 
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believer from going to either extreme of not fearing Allah’s punishment or 
despairing of Allah’s forgiveness and mercy. 


“I have forgiven you for what you have done and I do not mind. ' 


Allah says in the Quran, 
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"Say: O My servants who have transgressed against their own souls, despair 
not of the mercy of Allah. Verily, Allah forgives all sins. Truly, He is Oft- 
Forgiving, Most Merciful” (al-Zumar 53). 

This forgiveness is the result of the person’s supplicating to Allah and 
maintaining hope in Allah. Both of these are acts of worship. The result of 
these acts is Allah’s willingness to forgive the servant for the sin that he has 
committed. 


\ 


4 
4 


"if your sins were to reach the clouds" 


No matter how great or how many one's sins, they can never be greater 
than the potential forgiveness and mercy of the Compassionate, the Merciful, 
the Forgiving, the Oft-Relenting. 

Ibn Rajab quotes the lines of a poet who said, 

“O Lord, even if the number of sins becomes great 

I certainly know that Your forgiveness is greater 

If only the doers of good can put their hope in You 
To whom [else] could the sinner supplicate and put his hope 
I have no means of approach to You except hope 
and Your beautiful forgiveness and then the fact that I am a 
Muslim.” 


“then you would seek My forgiveness, I would forgive you.” 


The word for seeking forgiveness, al-istighfaar (Js) is derived 
from the word ghafara. This root implies the clothing that one wears to protect 
oneself from dirt, filth? or harm.’ So, for example, a warrior wears a mighfar on 


! According to al-Teebi, what is meant by the last part of that phrase is, *He is not asked about 
what He does," instead of, “and I do not mind." Allah knows best. (Al-Teebi is quoted in al- 
Mubaarakfoori, Tuhfah, vol. 9, p. 525.) 

; Quoted i in ibn Rajab, Jaami, vol. 2, p. 407. 

3 Cf., Sultaan, p. 364. 

4 Cf., ibn Muhammad, p. 229. 


1311 





Commentary on the Forty Hadith of al-Nawawi 


his head (like a heavy helmet) in order to protect himself from the harm of 
spears, swords and so forth. 

"Forgiveness" means that Allah covers one's faults, removes one's 
sins! and does not punish the person in the Hereafter. One of the most 
important things that a person can ask of Allah— after asking to be guided to 
the truth— is to ask forgiveness for one’s sins and related matters, such as 
being rescued from the Fire and being entered into Paradise. This is what the 
Prophet (peace be upon him) himself said that his supplications were all about. 

When one sins and then sincerely turns to Allah seeking His 
forgiveness, one will find Allah ready to accept his repentance and to forgive 
him. Allah says, 
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“And whoever does a wrong or wrongs himself but then seeks forgiveness from 
Allah, he will find Allah forgiving and merciful” (al-Nisaa 110). 
The Messenger of Allah (peace be upon him) stated in a hadith, 
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“А slave committed a sin and said, ‘O Lord, I have committed a sin, so forgive 
me.’ The Lord said, ‘My slave knows he has a Lord who forgives sins. 
Therefore, I have forgiven my slave.’ Then he committed another sin and said, 
‘O Lord, I have committed another sin, so forgive me!’ His Lord says, ‘My 
slave knows he has a Lord who forgives sins, therefore, I have forgiven him.’ 
And on the third or fourth occurrence Allah says, ‘He may do whatever he 
wishes.’” (Recorded by al-Bukhari and Muslim.) 

As mentioned in the commentary to Hadith #18, the meaning of that 
hadith is that as long as the person is in that state, Allah will forgive him. If 


every time he commits a sin he feels remorse and turns to Allah to forgive him, 
without having the intention to continue performing that sin, Allah, the 


! Al-Bugha and Mistu, p. 356. 
? Recorded by Abu Dawood and others. According to al-Hilaali, it is sahih. See al-Hilaali, 
Eeqaadh, p. 410. 
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Exalted, will be willing to forgive him.' Such is the great forgiveness of Allah 
and His pleasure with His servants when they seek His forgiveness. 


Seeking Allah’s Forgiveness and Repenting to Allah 


Everyone commits sins and does wrong. However, Allah is always 
allowing for the chance to repent and seek Allah’s forgiveness. In fact, Allah 
has said in the Quran, 
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“And if Allah were to punish men for what they have earned, He would not 
leave upon it (the Earth] any creature. But He defers them to a specified term. 
And when their time comes, then, indeed Allah has ever been ever watching of 
His servants" (Faatir 45; al-Nahl 61 also has a similar meaning). 

The fact that Allah is willing to forgive sins is something that a 
believer should never forget. This is a great act of mercy and grace on the part 
of Allah. Had Allah willed, He could have held everyone immediately 
accountable for every sin he commits. However, He has decreed that He shall 
allow His servants to seek His forgiveness and that He shall in fact forgive as 
He wills. 

Most humans not only sin but they commit sins on a regular basis. 
Therefore, they must continually seek Allah's forgiveness. On this point, the 
Prophet (peace be upon him), although his previous and future sins were 
forgiven and he certainly did not sin like other humans, set an excellent 
example for all people to come. He stated of himself, 
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“By Allah, I certainly ask Allah for forgiveness and repent to him more than 
seventy times a day.” (Recorded by al-Bukhari.) Abu Huraira stated that he had 


' Al-Bugha and Mistu, p. 362. They also point out that if a person says, “O Allah forgive me,” 
with his tongue while his heart is yet intending to commit the sin, it is just words of supplication. 
Allah may respond positively or He may refuse such an invocation. However, later (p. 363) they 
state that if a person says, “O Allah forgive me and I repent to You,” while his heart is intent on 
performing the sin, then he is lying and he is committing a sin because, in fact, he has not 
repented. It is not allowed for him to state about himself that he is repentant while he is not so. 
Under such circumstances, it would be better for him to say, “O Allah, I seek your forgiveness, so 
relent to Me.” Ibn Rajab (Jaami, vol. 2, pp. 409-412) and al-Haitami (Fath, p. 285) have very 
similar discussions. 
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never seen anyone asking Allah for forgiveness more than the Prophet (peace 
be upon him). 

In the Ouran, Allah has ordered the believers to seek His forgiveness. 
This order makes it obligatory upon the believers to seek Allah's forgiveness. 
Allah says, 


eat 


á 5 he 972 TT, Tes Te 
25 534 KT ol all А25 
“And seek Allah's forgiveness. Certainly, Allah is forgiving, merciful” (al- 
Muzzammil 20). Allah also says, 
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"[The messenger says], “Do not ONES except Allah. Indeed, I am sent) to 
you from Him as a [person who] warns and [one who] brings glad tidings. And 
seek forgiveness from your Lord and repent to Him" (Hood 2-3). 
In the Quran, Allah also commends those who seek His forgiveness. 
For SUUM He 158 
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"Say: Shall I not inform you of things far better than those [things of this 
world]? For the pious there are gardens with their Lord, wherein rivers flow. 
Therein [is their] eternal home and [for them are] pure spouses. And Allah will 
be pleased with them. And Allah is All-Seer of the slaves. Those who say, “Our 
Lord! We have indeed believed, so forgive us our sins and save us from the 
punishment of the Fire.' They are those who are patient, those who are true, 
and obedient with sincere devotion in worship to Allah. Those who spend [in 
charity] and those who pray and beg for Allah's forgiveness in the also hours 
of the night” (ali-Imraan 15-17). 
Allah also says, 
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“And those who, when they have committed illicit acts or wronged themselves 
with evil, remember Allah and ask forgiveness for their sins— and who can 
forgive sins except Allah? And they do not persist in what [wrong] they were 
doing while they know it. For such, the reward is forgiveness from their Lord 
and gardens with rivers flowing through, wherein they shall abide forever. How 
excellent is this reward for the doers [of good]” (ali-Imraan 135-136). 


Is Seeking Forgiveness Sufficient or Must One Also Repent? 


Many times seeking Allah’s forgiveness is mentioned along with 
repentance. For example, Allah PY 
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“Will they not repent to Allah and ask His forgiveness? For Allah is Oft- 
Forgiving, Most Merciful” (al-Maaidah 74). However, in the hadith under 
discussion, this particular hadith, there is only mention of seeking Allah's 
forgiveness and the result is that the act is forgiven. 

According to some of the commentators on this hadith, the mention of 
forgiveness here implies its being accompanied by repentance. Al-Nawawi, for 
example, explicitly states this in his commentary to this hadith.' Al-Haitami 
also seems to support this interpretation.’ 

According to ibn Rajab, when seeking forgiveness and repentance are 
mentioned together, the two have different implications. Seeking forgiveness 
implies the verbal act of requesting forgiveness while repentance implies both 
removing oneself from the sin with both the heart and body and the feeling of 
remorse. According to Ibn Rajab, some say that when seeking forgiveness is 
mentioned by itself (without mention of repentance), it implies both 
forgiveness and repentance. Others, however, say it implies asking forgiveness 
without continually making the sin, as in that case Allah forgives the sins even 


! See al-Nawawi, Sharh al-Arbaeen (Ridha), p. 93. 
? Al-Haitami, Fath, p. 285. 


1315 








Commentary on the Forty Hadith of al-Nawawi 


though the other conditions of repentance have not been met.' The last view is 
based on an URARI of the verse of the 2. ы above, 
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“And those who, when they have committed illicit acts or wronged themselves 
with evil, remember Allah and ask forgiveness for their sins— and who can 
forgive sins except Allah? And they do not persist in what [wrong] they were 
doing while they know it" (ali-Imraan 135). 


The Conditions for Repentance 


In conclusion, this hadith which refers to seeking forgiveness either 
implies seeking the forgiveness while repenting or only seeking forgiveness 
while discontinuing the wrong deed. It seems that the first view, wherein 
repentance is also implied, is the most popular with many scholars. 

In his monumental work on the terminology of the Quran, al-Isfahaani 
pointed out that repentance is not simply a matter of stopping one's sins but is 
also to refrain, in the most beautiful manner, from sinning and to amend for 
one's deeds in the best way possible 

So, in order to repent properly, it is important to realize the conditions 
for a sound repentance. (These conditions were given earlier, but due to their 
importance they shall be reiterated here in a slightly different manner.) They 
are: 

(1) The repentance must be sincerely and solely for the sake of Allah 
and to please Him. 

(2) The repentant person must feel remorse for the sin he committed 
and should wish that he had never done that act. 

(3) The person must immediately stop performing the wrong act that he 
was doing. If the act was an obligatory act that he failed to perform, he must 
perform it immediately. If the wrong he did violated the rights of any other 
person, he must fulfill that person's right, seek his forgiveness and settle the 
matter with the other person. 

Concerning the rights of others, the Messenger of Allah (peace be upon 
him) stated, 


! [bn Rajab, Jaami, vol. 2, pp. 407-408. Cf., al-Haitami, Fath, p. 285; al-Bugha and Mistu, pp. 
361-362. 

? Al-Raaghib al-Isfahaani, Mufradaat Alfaadh al-Quran (Damascus: Dar al-Qalam, 1997), p 
169. 
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*Whoever has wronged another person concerning his honor or anything else 
should beg him for forgiveness now before there comes a time when there will 
be neither dinars or dirhams. [Otherwise,] if he has good deeds, they will be 
taken from him according to the amount of wrong that he did. If he does not 
have any good deeds, some of the evil deeds of his companion will be taken 
and loaded upon him." (Recorded by al-Bukhari.) 

(4) The person must be of resolute intention not to perform that sin 
again in the future. 

(5) The act of repentance must be done before it is “too late" for the 
person, such as when his time of death has come or when the sun rises from the 
West as a sign of the Day of Judgment. Allah says in the Quran, 
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“And of no effect is the repentance of those who continue to do evil deeds until 
death faces one of them and he says, ‘Now I repent,’ nor of those who die 
while they are disbelievers. For them We have prepared a painful torment" (al- 
Nisaa 18).' 


“if you were to come to Me with... and you would then meet Me without 
ascribing any partners with Me...” 


This portion of the hadith implies that forgiveness will only come to 
those who meet Allah (die) while adhering to tauheed. The key to forgiveness 
has been given: adhering to tauheed and avoiding any form of shirk. Whoever 
is missing this key will not achieve Allah's forgiveness. Allah says in the 
Ouran, 
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! Cf, ibn Muhammad, p. 229; Sultaan, pp. 366-368. 
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“Verily, Allah forgives not that partners should be set up with him in worship, 
but He forgives whatever is less than that for whomever He wills. And whoever 
sets up partners with Allah has indeed invented a tremendous sin" (al-Nisaa 
48). 

In another passage, Allah has stated virtually the same thing: 
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“Verily, Allah forgives not the setting up of partners with Him, but He forgives 
whom He pleases whatever is less than that. And whoever sets up partners with 
Allah has indeed strayed far away” (al-Nisaa 116). 

Only due to the light of tauheed do sins melt away. If one fulfills all of 
the obligations of tauheed', they will overcome all of his sins and in the 
Hereafter he will be entered into Paradise without any punishment whatsoever. 

But even if a person has some shortcoming in fulfilling the obligations 
of tauheed and comes to Allah with virtually the earth full of sins, the effect of 
tauheed is so great that all of those sins may be forgiven by Allah. Due to 
adherence to tauheed and avoidance of shirk, Allah may forgive person or He 
may punish him for some time in the Hereafter, thereby removing those sins 
from him, and then enter him into Paradise. The Prophet (peace be upon him) 
said, 
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“Whoever says, “There is none worthy of worship except Allah,' and his heart 
contains a grain of barley's weight of good shall exit from the Fire. Whoever 
says, ‘There is none worthy of worship except Allah,’ and his heart contains a 
grain of wheat’s weight of good shall exit from the Fire. Whoever says, ‘There 
is none worthy of worship except Allah, and his heart contains a mustard 

seed’s weight of good shall exit from the Fire.” (Recorded by al-Bukhari.) 
However, if a person has shirk, then none of those sins will be forgiven 

and in the Hereafter he will be in the Hell-fire forever, as the verses quoted 

above clearly indicate. All the worldly deeds of those who associated partners 


with Allah will be worthless because none of them can be considered truly for 
the sake of Allah since such people never accepted the true faith or belief in 


' The obligations of tauheed were discussed in detail in the commentary to Hadith #2. 
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Allah. Allah describes what will be done in the Hereafter to their deeds in the 
following words: 


“And We will approach what they have done of drek and make them as 
scattered dust” (al-Furqaan 23). 


Other Points Related to This Hadith 


The forgiveness and clemency of Allah are greater and more expansive 
than the sins believers commit. 

No one should ever feel despair for any sin he has committed— even the 
sin of shirk (ascribing partners to Allah) for years of one’s life is removed 
by the embracing of Islam and repentance. So, the door to repentance is 
always open until the time of one’s death. However, the repentance must 
be true and sincere. 

The believer should always be repentant and seeking Allah’s forgiveness as 
he recognizes that his sins and mistakes toward Allah are great and 
numerous. 

One of the best ways to ask forgiveness from Allah is by saying the 
supplication termed, “the leader of the words of supplication.” The Prophet 
(peace be upon him) stated, 
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"The best statement of forgiveness is for one to say: 'O Allah, You are my 
Lord, there is no God but You. You created me and I am Your slave. I am 
following your covenant and promise to the best of my ability. I seek 
refuge in You from the evil that I have done. I profess to You your bounties 
upon me. And I confess to You my sins. Forgive me, for no one forgives 
sins except You.' Whoever says this with certainty concerning it during the 
daytime and dies that day before evening is one of the inhabitants of 
Paradise. And whoever says this with certainty concerning it during the 
nighttime and dies before morning, he is among the people of Paradise." 
(Recorded by al-Bukhari.) 
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The one who seeks forgiveness from Allah realizes that he is turning to and 
seeking shelter from the one who is forgiving, merciful, self-sufficient, 
generous and all-knowing. When he confesses his sins to his Lord— and 
only to his Lord— and sincerely repents, his heart should become tranguil 
and his soul should come to a rest. His worry and concern should leave him 
as he hopes for the glad tidings of the mercy of Allah. He becomes now 
one hoping for the best and has no reason to despair.' 

It is part of the great mercy of Allah that someone may ask for something 
of this world yet Allah does not give it to him and, instead, He gives him 
something better than that. The Messenger of Allah (peace be upon him) 
said, 
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“No Muslim supplicates a supplication that does not contain any sin or 
cutting off of relations except that Allah grants him one of three things: 
Either Allah will immediately respond to his supplication, He will store for 
him something in the Hereafter or He will turn away from him an 
equivalent amount of evil." They said, *What if we request a lot?" He 
replied, *Then Allah shall give even more."? 
Al-Nawawi states that there are different kinds of “seeking forgiveness”. 
One type is where the person asks Allah to forgive and remove any 
negative effect of his sins. This is the seeking forgiveness of sinners. 
Others seek forgiveness due to some shortcoming in their manner of 
thanking Allah. This is the seeking forgiveness done by the righteous and 
pious. Finally, there are those who seek forgiveness as a means of giving 
thanks to Allah. This is the type of seeking of forgiveness that was 
performed by the Prophet (peace be upon him).? 
Another hadith states, 


! Al-Bugha and Mistu, p. 364. 


? Recorded by Ahmad. According to al-Hilaali, it is sahih due to its supporting evidences. See al- 


Hilaali, Eeqaadh, p. 557. 


? Al-Nawawi, Sharh al-Arbaeen (Ridha), p. 94. The way al-Nawawi stated it may be considered a 
bit exaggerated. Even the pious and righteous commit sins. What he should have said is that the 
pious do not commit that many sins but ask forgiveness of Allah more often due to their sins and 
due to their recognizing that they do not thank Allah in the complete manner that He is deserving. 
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“Our Lord, blessed and most high, descends during each night to the lowest 
heaven when only one-third of the last part of the night is left. He says, 
‘Who is invoking Me so that I shall respond to him. Who is asking of Me 
so that I shall give him. And who is seeking My forgiveness so that I shall 
forgive him.'" (Recorded by al-Bukhari.) In his commentary to Sahih al- 
Bukhari, ibn Hajr explains the difference between invoking (dua), asking 
(swal) and seeking forgiveness (istighfaar). One either asks for something 
good or the prevention of some harm, with respect either to this life or to 
the Hereafter. Seeking forgiveness is virtually concerned with avoiding 
some harm in the Hereafter. Asking is, for the most part, concerned with 
asking for some good in this life. And invoking encompasses seeking the 
good in both this life and the Hereafter.! Another hadith, found in Sunan 
Abu Dawood, demonstrates the proper way that the different types of 
requests are to be performed. The Prophet (peace be upon him) said, 
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“The asking is by raising your hands up to the height of your shoulders or 
somewhere close to it. The seeking of forgiveness is by pointing with one 
finger. And when making an earnest, strong supplication, you should 
stretch out both of your hands.”” 

Obviously, al-Nawawi has included forty-two hadith in his “Forty Hadith.” 
The only one this author could find who offered any kind of explanation 
for this fact was al-Haitami.’ He stated that al-Nawawi added these two 
hadith, which was an addition of goodness, because these two hadith were 
very wonderful and amazing to al-Nawawi. Therefore, he thought it would 
be good to finish the work with them. The first additional hadith, Hadith 
#41, is an admonition and exhortation to go against one's desires and to 
follow the shareeah. This, in fact, combines together all that are found in 
the other forty hadith as well as all that is found in the books on the 
Sunnah— in fact, al-Haitami adds, it combines together all that is found in 
the Quran itself. The second additional hadith, Hadith #42, is an 


! [bn Hajr, Fath (al-Maktabah al-Tijaariyyah), vol. 3, p. 341. 

2 According to al-Albaani, this hadith is sahih. See al-Albaani, Saheeh al-Jaami, vol. 2, p. 1135. 

3 Al-Haitami does not trace his comments to any source going back to al-Nawawi. Hence, it must 
be considered supposition on his part. 
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exhortation and encouragement to pray to Allah, have hope in Him, seek 
forgiveness for one's sins and expect Allah's mercy.' The following should 
be added to what al-Haitami stated about Hadith #42: Since there will 
almost always be shortcomings when it comes to fulfilling Hadith #41 and 
all that the Quran and sunnah encompass, one must then rely upon Allah’s 
mercy and plead to Him for forgiveness. Allah knows best. 


Summary of the Hadith 


The means or “causes” of forgiveness are three: (1) Supplicating to Allah 
with hope in Him; (2) Asking Allah for forgiveness and repenting to Him; 
and (3) adhering to tauheed (Islamic monotheism). 

No matter how great or how many a believer’s sins, Allah’s forgiveness 
and mercy is greater and can encompass them all. 

The act of forgiving on Allah’s part does not harm Allah in any way. 
Hence, one should earnestly seek His forgiveness and mercy. 


' Al-Haitami, Fath, p. 286. 
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One of the reviewers of this book (may Allah reward him) objected to 
some paragraphs stating that the writing had gone from an "academic 
discussion" to *emotional sermonizing". Actually, this book was meant to be 
"scholarly" in its approach, but it was not meant to be purely an “academic 
discussion". There is no point or benefit to a mere academic discussion unless 
such a discussion moves then to the heart and from the heart to the limbs and 
deeds. That, in fact, is the goal of this book. To move the heart of the reader to 
act in accordance with the beautiful guidance and message of Islam. If that goal 
has not been reached and what these pages contain remains as mere 
"knowledge" that one only talks about on a theoretical level, then this effort 
has certainly been at least partially in vain. 

It is hoped that every reader will read these hadith and their detailed 
commentaries and ask himself questions like the following: 

"Are the intentions behind my acts purely and solely for the sake of 
Allah, such that Allah will be pleased with them?" 

"Am I really performing the pillars of Islam seriously and correctly 
such that the foundation of my religion is solid?" 

“Am I meeting the obligations of imaan such that I deserve to be called 
a believer and entered into Paradise?” 

“Have I been able to go beyond the mere minimum and reached the 
level of ihsaan where I worship Allah as if I see him...?" 

“Am I staying away from any heresies and innovations in the religion, 
realizing full well that such acts will be rejected by Allah?” 

“Am I doing my best to avoid the doubtful matters so that I may make 
my religion pure and innocent and remain far away from falling into the 
forbidden acts? Am I avoiding those things that make me doubt and follow 
those things that are clearly permissible, correct and free of any doubts in my 
mind?” 

“Are my actions toward Allah, His messenger, His book and all other 
Muslims sincere and am I fulfilling all of my obligations toward them?” 

“Do I do what is within my means to do of the deeds that the Prophet 
(peace be upon him) commanded? Am I doing my best to completely avoid 
what he has forbidden?” 

“Am I making sure that everything that I eat and sustain myself with is 
pure and wholesome according to the shareeah?” 

“Do I truly love for my brother what I love for myself? If not, can I 
truly consider myself a real believer?” 
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*Do I make sure that when I speak, I speak only good and beneficial 
words? Am I kind and generous to my neighbors? Do I fulfill the rights of my 
visitor upon me?" 

*Do I, like a true believer should, keep myself from getting angry for 
the wrong reasons?" 

*Do I do all my deeds in the best way possible, thus pleasing Allah in 
all of my actions, even when slaughtering an animal?" 

*Do I understand what taqwa is and do I really have taqwa?" 

*Do I try to remove my evil deeds by performing better deeds after 
them?" 

"Do I behave toward others in the proper way, in the manners 
prescribed by this noble religion?" 

*Do I really put my trust in Allah? Do I really leave all of my affairs in 
His hand? Am] truly mindful of Him such that He will be there for me when I 
am in greatest need of Him?" 

“Do I honestly have the characteristic of hayaa', such that it keeps me 
from doing what is forbidden?" 

*Do I remember that every day I am actually either selling myself on 
Allah’s behalf for Paradise or dragging myself into the Hell-fire?" 

*Do I do my best to avoid all types of dhulm?" 

*Do I perform that charity that is required upon everyone of my bones 
on every day?" 

*Do I truly stick stubbornly to the way of the Prophet (peace be upon 
him) and his Companions, as if biting onto them with my molar teeth?" 

*Do I truly control my tongue?" 

“When I see an evil, what is my feeling toward that evil? Do I have any 
desire to remove it or have I become so complacent that I do not mind seeing 
the acts that are displeasing to Allah all around me?” 

“Do I truly respect and deal with my brothers and sisters in Islam the 
way that I am supposed to? If so, how could I be envious of them? How could I 
hate them? How could I cheat them? How could I lie to them? How could I 
wrong them? How could I violate their honor and backbite them or tell lies 
about them...?" 

"Am I helping my brothers and sisters? Am I saving them from their 
calamities in this world so that Allah will save me from the greatest calamity in 
the Hereafter?" 

*Do I ever wrongfully show enmity to any of Allah's devoted servants, 
thereby opening myself up to war from Allah and His displeasure?" 

*Do I first and foremost get close to Allah by performing those acts 
that He has obligated upon me and that are most pleasing to Him? After that, 
do I get even closer to Him by the voluntary deeds such that He becomes my 
ears with which I hear...? Can I really claim that for myself?" 
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“Am I in this world like a stranger or I have become so engrossed in 
this world that I cannot even think of leaving it, even if it means to meet Allah 
and enter Paradise?” 

“Do I realize my shortcomings and sins? Let me then turn to Allah and 
ask Him for forgiveness for all of those shortcomings related to my actions, as 
He is the forgiving, the merciful, and none can forgive sins but Him." 


These are just some of the many questions that a Muslim should ask 
himself just based on these few hadith of the Prophet (peace be upon him). 
When the person thinks about these matters and acts appropriately upon them, 
Allah willing, he can look forward to Allah's pleasure and Paradise in the 
hereafter. 


Finally, al-Nawawi truly met his goal of collecting together some of 
the most fundamental sayings of the Prophet (peace be upon him) that span the 
religion as a whole. By the grace and mercy of Allah, through al-Nawawi's 
effort, people have turned to these hadith, memorized them, studied them and 
explained them in detail. May Allah reward al-Nawawi greatly and handsomely 
for his noble effort. 


May the peace and blessings be upon the Prophet Muhammad (peace 
be upon him) who conveyed the message and strove earnestly for the sake of 
Allah. 

All praises and gratitude are for Allah, the One who sent the 
messengers, revealed the books and guided the Muslims to the straight path and 
guided this Ummah to the noble teachings found in the works of the scholars. 

Balali Aa St gal суз Шз 7] 5 Aaa у А) аза y liaa y of all JL 
ele M Ал; аз Аа ple Falae y aii gia Lile as ly 
aili ga aa dale si ane ple Яғ iia! al yr aul US, 
alice psy Aang Lal ай) ОЙ сайы) Gaull ы; Gl 
ША Gly ola) ay Leh! uà lel pd Wee! pd Dass uly 
ег Л азе 0) оа SII al sl a3] ais cus laia Yy agal 
QUY Я обе Ш аз 156 Оза (501 лай); 
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Abdullah ibn Amr ibn al-As [oe с» з а с» 4 35 ]- see p. 1576 

Abdul Rahmaan ibn Mahdi [px 0: 0223) 36]: Abdul Rahmaan ibn Mahdi (120-198) 
was one of the greatest scholars and critics of hadith in his time. He is the one 
who wrote to al-Shafi’ee, requesting al-Shafi’ee to write about the principles of 
legal theory and the result was al-Shafi’ee’s al-Risaalah. Al-Shafi’ee said 
about him, “I do not know of anyone similar to him [in knowledge] in this 
world.” 

Abdul Razzaaq al-Sanaani [,3si4l (3 jj! ue}; Abdul Razaaq was born in the 126 
A.H. His father was a scholar in his own right and narrated hadith from 
Ikrimah, Wahb ibn Munabbih and others. Abdul Razaaq was a great scholar of 
hadith. He was considered a trustworthy scholar although toward the end of his 
life, when he lost his eyesight, his narrations are not considered of excellent 
quality. He is probably most famous for his collection of hadith and reports 
from the Companions and Followers entitled a/-Musannaf. His teachers 
included Sufyaan al-Thauri, Sufyaan ibn Uyainah, Mamar ibn Raashid and 
Imam Malik. His students included Ahmad ibn Hanbal, Yahya ibn Maeen, 
Ishaaq ibn Rahawaih and numerous others. Abdul Razaaq also compiled a 
tafseer of the Quran that has recently been published. His narrations were an 
important source for al-Tabari's tafseer. 

Abu Bakr al-Siddeeg (3:2) Жз эй] (573-13/634) was the closest friend of the Prophet 
(peace be on him) before and after Islam. He was the greatest of all the 
Companions and the first Caliph. He as the leader in suppressing the apostasy 
of the Arabs after the Prophet’s death and reestablishing the rule of Islam over 
Arabia. He was the first to have the entire Quran collected and written down in 
one volume. 

Abu Dawood al-Sijistaani [,„ 5 >; ні] - ѕее р. 1083. 

Abu al-Darda [«2 5! +1]: Abu al-Darda Uwaimir ibn Maalik ibn Qays al-Ansaari (d. 32 
A.H./652 C.E.) was a Companion of the Prophet from the Khazraj tribe of 
Madinah. He was also an ascetic and a warrior. He was appointed Judge over 
Damascus by Muawiyah at the order of the Caliph Umar ibn al-Khattaab. He 


! Not all ofthe personalities mentioned in the text are presented here, only those who were most 
relied upon. The personalities discussed here are placed in alphabetical order of most recognized 
portions of their names; for alphabetization purposes, the al (J!) is ignored; the portion in bold is 
the portion written in Arabic. Most of the information presented here is well-established and of 
public record. Hence, individual referencing is not required. However, most of the information 
comes from al-Zirikli; ibn Katheer, Bidaayah; ibn Hajr, Tahdheeb and al-Isaabah; and al- 
Dhahabi, Siyar. In many cases, the introductions to the published editions of books quoted and 
mentioned in the Bibliography were used for dates of birth, death and other vital information. 
The dates after the person's name are the dates of his life or of his birth (b.) or death (d.). If two 
dates are given separated by a slash (/), the firstdate is the Hijri date while the second date is that 
of the Christian Era. If only one date is given, it is of the Hijri era, unless otherwise noted. 


1327 





Commentary on the Forty Hadith of al-Nawawi 


was a scholar of the Quran and taught it in Syria where he died. He narrated 
117 hadith. 

Abu Dharr Jundub ibn Junaadah [iu> cy ris 25 91] - see p. 696. 

Abu Hanifah al-Numan ibn Thaabit [cù œ ohal iina si]: Abu Hanifah lived from 
80 A.H. (699 C.E.) to 150 A.H. (767 C.E.). The Hanafi school of fiqh, the 
most widespread school of fiqh, is named after him. He was born and brought 
up in Kufah in a family that had come to Iraq from Afghanistan. He started his 
studies in philosophy and scholastic theology. After mastering those fields, he 
decided to give them up and concentrate on fiqh. Some of his most important 
students include Muhammad ibn al-Hasan al-Shaibaani and Abu Yoosuf. 

Abu Huraira [5 »» »!] - see pp. 521-522. 

Abu Masood al-Badri [.5 33! 2 sa »] - see pp. 810-811. 

Abu Moosa al-Ashari [5*9 (o s». »!]: Abu Moosa was an eminent Companion. He 
was born in Yemen in 602 C.E. He came to Makkah and embraced Islam. He 
took part in the battles of the Prophet (peace be upon him). The Prophet (peace 
be on him) appointed him the governor of Yemen. He was also appointed the 
governor of Basrah and Kufah by Umar and Uthmaan. He served on the 
tribunal appointed to decide the feud between Ali and Muawiyah. He died in 
Kufah in 44 A.H. (665 C.E.). 

Abu Saeed al-K hudri [5 al 34 5] - see pp. 1137-1138. 

Abu Shaamah [443 »]: Abdul Rahmaan ibn Isma'il ibn Ibrahim, commonly known as 
Abu Shaamah (599/1202-665/1267) was a historian, a Shafi'ite jurist and a 
grammarian from Damascus. He is the author of al-Rawdatain fi Akhbaar al- 
Dawlatain, al-Murshid al-Wajeez ila Uloom al-Kitaab al-Azeez, Ibraz al- 
Ma’ani fi Sharh al-Shatibiyah and al-Bida’ wa al-Hawadith. 

Abu Taalib [4 5); Abu Taalib ibn Abd al-Muttalib ibn Haashim was an uncle of the 
Prophet who looked after him after his father and grandfather had died. 
Although he loved and protected the Prophet (peace be upon him), and even 
stated his admiration for the Prophet's faith, he refused to embrace Islam and 
died upon the religion of his forefathers. 

Abu Thalaba al-Khushani [c25 id ЫЙ] - see p. 1122. 

Abu Yala al-Mausili [1-554 Ju sl]: Abu Yala Ahmad ibn Ali al-Tameemi (d. 
307/919) was a scholar of hadith who collected together a Musnad. 

Abu Yazeed al-Bistaami [,-<U=! 152 5!]; Abu Yazeed (188/804-261/875) was a very 
early Sufi, the son of a Zoroastrian who had converted to Islam. He was known 
for his piety. He is heavily quoted by later scholars although, like all other 
human beings, his statements, especially those made while “spiritually 
intoxicated,” need to be judged in the light of the Quran and sunnah. 

Abu Yoosuf [5 s!]: Yaqoob ibn Ibraaheem ibn Habeeb al-Ansaari (113/731- 
182/798) was one of the leading students of Abu Hanifah, as well as a great 
scholar and independent jurist in his own right. He contributed greatly to the 
development of the Hanafi fiqh. He served as Qaadi al-Qudaat (Chief Judge) 
during the reigns of al-Mahdi, al-Haadi and Haroon al-Rasheed. He was born 
in Kufah and died in Baghdad. 

Abu Zaid, Bakr [+J »! 5]: Bakr Abu Zaid is a contemporary scholar living in Saudi 
Arabia. Highly respected for his knowledge, he specializes mostly in hadith 
and fiqh, discussing some of today's more difficult issues. He has also written 
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extensively on ibn al-Qayyim. He is currently the president of the Majma al- 
Figh al-Islaami, a member of the Board of Leading Scholars and a member of 
the Committee for Scientific Research and Fatwas in Saudi Arabia. 

Al-Ahdab, Khaldoon (2291 0525): Dr. Khaldoon al-Ahdab is currently a professor of 
Hadith and Hadith Sciences at King Abdul Aziz University in Jeddah, Saudi 
Arabia. He has compiled and critically discussed the hadith found in al- 
Khateeb al-Baghdaadi’s Tareekh Baghdaad that are not to be found in the 
standard six works. This work is entitled Zawaaid Tareekh Baghdaad ala al- 
Kutub al-Sittah. 

Ahmad ibn Hanbal al-Shaibaani (3445) is 6 rl] - see p. 1039. 

al-Aini [>]: Badr al-deen Muhammad al-‘Ayni (d. 855/1451) was a scholar of 
Hanafi fiqh, hadith, tafseer, legal theory, history and grammar. He learned 
from scholars in Aleppo and Jerusalem. Later, he settled in Cairo, where he 
lectured, gave fatawa and served as Chief Judge (qaadi al-qudat). His writings 
include, among others, a voluminous commentary on the Sahih of al-Bukhari 
and a commentary on Kanz al-Daqaa ‘iq on Hanafi figh. 

Aisha bint Abu Bakr al-Sideeq [3:34] )& 4i <i: Acie) - see p. 437. 

al-Alaai, Salaah al-Deen (224 oA za]: Salaah al-Deen Khaleel ibn Kaikaldi (d. 
761) was born in Damascus. He learned hadith from Jamaal al-Deen al-Mizzi 
and fiqh from Burhaan al-Deen al-Fazaari and al-Kamaal al-Zamlikaani. He 
became one of the leading Shafi’ee scholars of his time. He produced many 
works in hadith, fiqh and Arabic language. He wrote one of the most important 
works on qawaaid fighi yah from the Shafi'ee perspective. 

al-Albaani, Muhammad Naasir al-Deen |,ЯЫУ! (ый маб 242]: Al-Albaani is a 
contemporary author, originally from Albania and currently residing in Jordan. 
He was born in the capital of Albania in 1914 C.E. He is regarded by many as 
the most outstanding scholar of hadith today. He has done a great deal to help 
revive the study of hadith. His most important works, in which he discusses the 
status of hadith in the greatest detail, are Silsilat al-Ahaadeeth al-Saheehah 
(his own collection of authentic hadith, which currently has six volumes to it), 
Silsilat al-Ahaadeeth al-Dhaeefah (his own collection of weak hadith, 
currently at five volumes) and /rwaa al-Ghaleel fi Takhreej Ahadeeth Manaar 
al-Sabeel. 

Ali ibn Abu Taalib [U „і с» Де]: А} was one of the leading companions of the 
Prophet (peace be upon him). He was one of the first people to embrace Islam, 
embracing Islam while still a youth. He participated in most of the battles of 
the Prophet (peace be upon him). He married the Prophet's daughter Faatimah 
and later became the fourth caliph of Islam. He was well known for his insight 
and knowledge of the religion. He died in Kufah in 40 A.H./660 C.E. 

Ali ibn al-Madeeni [324 с» le]: Ali ibn al-Madeeni (161-234) was one of the 
greatest scholars of hadith. He was especially expert in the hidden defects of 
hadith that scholars sometimes do not notice. His students included Imam al- 
Bukhari, who once said about Ali, “I never considered myself little in front of 
anyone except in front of Ali ibn al-Madeeni.” 

Alqamah ibn Qais al-Nakhai [j*33! 54$ pp dalle]: Alqamah was born during the 
lifetime of the Prophet (peace be upon him) but did not see the Prophet (peace 
be upon him). He narrated hadith from Umar, Uthman, Ali, ibn Masood and 
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others. He was one of the most famous and best of ibn Masood's students. One 
early scholar stated, “If you have seen Alqamah, there is no harm for you in 
that you did not see Abdullah ibn Masood, for Alqamah was the closest in 
resembling him." Alqamah was considered a trustworthy narrator. He died in 
the year 61 or 62 A.H. 

Al-Amash (0-2 Y!]: Al-Amash (61-148 A.H.) was one of the “minor Followers,” having 
met only a few Companions. He met Anas ibn Malik and learned some hadith 
from him. His students included Abu Bakr ibn Ayyash, Wakee’ and Sufyaan. 

Al-Amidi [.524Y!]: Saif al-Deen Abu al-Hasan Ali al-Taghlibi al-Amidi was a jurist, 
legal theorist and theologian born in Amid in 551/1 156. He went to Baghdad 
and from there to Syria and then to Cairo. He died in Damascus in 630/1233. 
His writings include al-Ihkam fi Usul al-Ahkam and Muntaha al-Sul 
concerning legal theory and Ghayat al-Maram fi ‘Ilm al-Kalam in theology. 

Ammaar ibn Yaasir [5-5 5 s+]: Ammar ibn Yaasir al-Kanaani (d. 37/657) was one 
of the earliest Companions to embrace Islam. Both he and his parents suffered 
a great deal at the hands of the disbelieving Quraish. He built the first mosque 
in Islam at Quba, was appointed governor of Kufah by “Umar ibn al-Khattab, 
joined the army of “Ali and was killed at the battle of Siffin. 

Anas ibn Maalik [2u c» ый] - see p. 599. 

al-Arnaoot, Abdul Qaadir (45349! (sl xc] Abdul Qaadir al-Amaoot is a 
contemporary author whose family is from Bosnia. He is specialized in hadith. 
His most important work to date is a critical edition of ibn al-Atheer’s Jaami 
al-Usool fi al-Ahaadeeth al-Rasool, in which he discusses the grades of all of 
the hadith in that work. 

al-Arnaoot, Shuaib [35 jy! 5]: Shuaib al-Aranoot is a contemporary author whose 
family moved from Albania to Damascus, where he was born in 1928 C.E. He 
is one of the leading authorities in hadith today. Among his most important 
works is a complete critical rendition of ibn Hibbaan’s Sahih. He, with a team 
of scholars, is currently publishing a critical edition of Imam Ahmad’s 
Musnad. 

al-Ashari [.5 »»—!] Abu al-Hasan (260/873-324/935) was the founder of the Asharite 
school of theology. Early in his life, he was a student and follower of the 
famous Mutazilite theologian al-Jubbaa‘i. However, at the age of forty he 
realized that the Mutazilite theology was in conflict with the Quran and 
sunnah. Therefore, he gave it up and developed a new theology. He found that 
his new theology was still somewhat influenced by his earlier thought and 
began to discard those ideas in favor of strict adherence to the texts of the 
Quran and sunnah, as followed by the early generations. In his last work, al- 
Ibaanah, he makes his position clear that he then adhered to the same path as 
that followed by Ahmad ibn Hanbal. 

Al-Ashqar, Umar [ &2y! 54]: Umar al-Ashqar is a contemporary author who spent 
many years teaching in Kuwait but who is now teaching in Jordan. His Ph.D. is 
from al-Azhar University and it is about the concept of niyyah or intention. 

Ataa ibn Abu Ribaah [cuo cl c» «Use]: Ataa was born in the year 27 A.H. and died in 
114 A.H. He narrated hadith from ibn Abbas, ibn Umar, Abdullah ibn Abbas 
and many others. He is said to have met two hundred of the Companions. He 
was the leading jurist in Makkah as his time. The narrations that have come 
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down from Ataa on the authority of ibn Abbas, however, are much less than 
those from Saeed or Mujaahid. 

Al-Auzaa'ee (213531): Abdul al-Rahmaan ibn Amr al-Awzai'ee (88/707-157/774) was 
the Imam of the Syrians in hadith and figh. He first lived at al-Awza in 
Damascus, then moved to Beirut where he died. He composed a book on 
hadith, and his figh dominated Spain for some time. 

Ayoob  al-Sakhtiyaani [Ju 5: Abu Bakr Ayyoob al-Sakhtiyaani 
(66/685-131/748) was a great narrator of hadith and a leading jurist of Basra. 
He was extremely famous for his piety and simple living. 

Al-Baaji [425]: Abu al-Waleed Sulayman ibn Khalaf al-Baaji (d. 474/1081) was a 
Spanish scholar of hadith, Maliki jurist and judge. He was born in Beja and 
died in Almeria, Spain. Among his important works was a commentary on the 
Muwatta of Imam Malik. 

Al-Baghawi [s+]: Abu Muhammad al-Husayn Muhammad al-Baghawi (436/1044- 
516/1122) is the author of Sharh al-Sunnah, a multi-volume collection of 
hadith. He also compiled a commentary on the Quran, Ma'alim al-Tanzil, 
besides many other books. His tafseer is a classic work in which he interpreted 
the Quran in light of the Quran, hadith and statements of the early generations. 
He was also the one who compiled the work Mishkaat al-Sunnah which was 
later developed by al-Tabreezi to become Mishkaat al-Masaabeeh. 

Al-Baihaqi [^] - see pp. 1189-1190. 

Baibars, al-Dhaahir (г» жэ AU]: Baibars (625/1228-686/1277) was of the Kipchak 
Turks from the northern side of the Black Sea. He was a slave who was finally 
bought by Sultan al-Saalih Najm al-Deen Ayyoob, of the Ayyoobi rulers in 
Egypt. He became close to al-Saalih who freed him. Baibars became an 
excellent warrior and general. He won many battles against the Mongols and 
crusaders. He arranged to kill the Muslim leader Qutuz and he seized the 
throne, becoming the fourth of the Mamluk rulers. He was the ruler during a 
portion of al-Nawawi's life and it was he who al-Nawawi came into conflict 
with on occasion. 

Al-Bugha, Mustafa [Ul | 454]: Mustafa al-Bugha is a contemporary author living in 
Syria. He has written a number of works including, co-authored with Muhyi al- 
Deen Mistu, a very useful commentary on al-Nawawi's Forty Hadith, Al-Waafi 
fi Sharh al-Arbaeen al-Nawawiyah. He has also co-authored some simple 
works on fiqh based on the Shafi’ee school of fiqh. He, with others, has also 
finished a commentary on al-Nawawi's Riyaadh al-Saaliheen. 

Al-Bukhari, Muhammad ibn Ismaaeel [.5 15!) Jela! oy 3422] - see pp. 171-172. 

Al-Daaragutni (22131) - see pp. 1122-1123. 

Al-Daarimi (23131) - see pp. 1039-1040. 

al-Dhahabi [£239]: Muhammad al-Dhahabi (673/1274-748/1348) was one of the 
greatest scholars and critic of hadith and a distinguished historian. He lived 
and died in Damascus. He is the author of about hundred books, most 
important of which are Tadhkirat al-Huffaadh (biographies of some of the 
greatest scholars in history), Meezaan al-'Itidaal fi Nagd al-Rijaal (a 
compendium and discussion of criticized narrators), Tajreed Asma al-Sahabah 
(a work about the companions of the Prophet, peace be upon him), al- 
Mustadrak ‘ala Mustadrak al-Haakim (a critique of al-Haakim’s Mustadrak). 
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In the field of history, he wrote Duwal al-Islaam, Tareekh al-Islaam al-Kabeer 
(thirty-six volumes) in history, and Siyar A'lam al-Nubala' (twenty-three 
volumes). 


Al-Dhahhaak [\=!!]: Ibn al-Qasim al-Dahhaak ibn Muzaahim (102/720) was a noted 


scholar of the Quran. He was a student of Saeed ibn Jubayr, from whom he 
received many narrations from ibn Abbaas. 


Fareed, Ahmad (2: 2-1): Ahmad Fareed is a contemporary author living in Egypt. He 


has written a number of small but inspiring works related to tazkiyyah and 
tagwa. Some of his works have been translated into English. 


АІ-Еивһай іһп Іуаайһ (ое (» Әз); АІ-Еийһа! was an early, well-respected 


scholar of Islam. He was born in Samargand, lived in Abeeward and then 
traveled seeking knowledge. He studied under Mansoor ibn Saeed, al-Amash, 
Ataa ibn al-Saaib, Yahya ibn Saeed al-Ansaari, ibn Abu Lailah and many 
others. His students included Abdullah ibn al-Mubaarak, Yahya al-Oattaan, 
Abdul Rahmaan ibn Mahdi, al-Shafi’ee and numerous others. He was known to 
be a trustworthy narrator and scholar of hadith. His narrations are found in al- 
Bukhari, Muslim, Abu Daawood and numerous other works. Due to his 
numerous profound words of wisdom, al-Fudhail is quoted in numerous books, 
such as al-Ghazzaali’s Ihyaa Uloom al-Deen, ibn Rajab's Jaami al-Uloom wa 
al-Hikm and so forth. 


Al-Ghazzaali [43 »!]: Abu Haamid Muhammad al-Ghazzaali (450/1058-550/1111) 


was known for his profound criticism of Greek philosophy and the defense of 
Islamic faith, although mostly the Ashari approach to faith. He was born at 
Tus. He studied figh and kalam with Imam al-Haramayn al-Juwayni. He taught 
in Baghdad, but later gave that up and pursued a Sufi tareeqah. He finally 
settled in his home town and devoted himself to writing and teaching. His 
writings include many books on Shafiee legal theory, most important being al- 
Mustasfa fi llm al-Usool. He is most famous for his /hyaa “Uloom al-Deen, a 
big of great benefit but also open to much valid criticism. 


Al-Haakim [eS]: Abu Abdullah al-Naisaaboori (321/933-405/1014) was the greatest 


scholar of hadith at his time. He traveled widely and had over 2,000 teachers. 
He has written a number of books on hadith and made a collection entitled 
Mustadrak ala Sahihain. Unfortunately, though, his grading of hadith was 
somewhat lax and, therefore, many non-authentic hadith are present in this 
work. He was called al-Haakim because he was appointed the magistrate of 
Naisaaboor and remained in that post for some time. 


Al-Haarith ibn Aasim [Hole 6 451511] - see p. 864. 
Al-Haitami, Ahmad ibn Hajr (26! >>> c» 2431]: Al-Haitami (909/1504-974/1567) 


was a Shafi’ee scholar from Egypt. He studied at al-Azhar. He lived and wrote 
for many years in Makkah. He wrote a commentary on al-Nawawi's Minhaaj 
al-Taalibeen, entitled Tuhfah al-Muhtaaj bi Sharh al-Minhaaj. He also wrote a 
commentary on the Forty Hadith of al-Nawawi, Fath al-Mubeen li-Sharh al- 
Arbaeen. 


Al-Haithami, Noor al-Deen [.-“4¢!! 2) 55]: Ali ibn Abu Bakr al-Haithami (735/1335- 


807/1405) was born in Cairo. He was a Shafiee scholar and expert in hadith. 
He gave special attention to the works of al-Tabaraani (concerning which very 
little work had been done) and, in a work entitled Majma al-Bahrain, 
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attempted to discuss the authenticity of the works found in al-Tabaraani's two 
major works and not in the sik works. His most famous work is Majma al- 
Zawaaid wa Manba al-Fawaaid, in which he collected the hadith not found in 
the standard six works of hadith but collected in al-Tabaraani's works, 
Ahmad's Musnad and other collections of hadith. After almost every hadith, he 
gives a comment or two about the chain of narrators. 

Hasan, Ahmad [5 2431]: Ahmad Hasan is a contemporary scholar born in 1932 in 
India. In the English language, he has the most in-depth works on Islamic legal 
theory, including a work on analogy and consensus. In addition, he translated 
Sunan Abu Dawood into English and, apparently, he is working on a new 
translation with commentary of Sahih al-Bukhari. 

Al-Hasan ibn Ali ibn Abu Taalib [U a i gle & суым! - бее рр. 565-566. 

Al-Hasan al-Basri [5 ya! ġa]: al-Hasan al-Basri (21/642-110/728) was from the 
“major followers,” meaning he had met a large number of companions. He was 
a great scholar, prolific narrator of hadith, commentator on the Quran, a jurist, 
preacher and ascetic. Al-Hasan was born two years before the death of Umar 
ibn al-Khataab. He narrated from Ali, ibn Umar, Anas and many others. 

Al-Hilaali, Saleem [34l a]: Saleem al-Hilaali is a contemporary author living in 
Jordan. He is a student of al-Albaani. He has written a commentary on al- 
Nawawi's Riyaadh al-Saaliheen. In addition, he has produced a critical edition 
of al-Nawawi's al-Adhkaar, in which he discusses the grades of the hadith. He 
has also published an abridgement of ibn Rajab's classic Jaami al-Uloom wa 
al-Hikm. 

Hudhaifah [4332]: Abu Abdullah Hudhayfah ibn al-Yamaan (d. 36/656) was a 
Companion of the Prophet (peace be on him) famous for his chivalry. He had 
the distinction that the Prophet (peace be on him) had informed him of the 
names of the hypocrites. He took part in various battles during the reign of 
*Umar ibn al-Khattab, who appointed him the governor of al-Madain where he 
died. 

Ibn Abbaas [Le &'] - see p. 735. 

Ibn Abdul Barr [> 2 &!]: Abu Umar Yoosuf ibn Abdullah Ibn Abdul Barr 
(368/978-463/1071) was a great Maliki scholar of Cordoba in Andalus. For a 
period of time he acted as the Supreme Judge of Lisbon (now the capital of 
Portugal). His writings include al-Istiaab fi Marifat al-Ashaab (a biographical 
work on the Companions of the Prophet (peace be on him)), al-Tamheed li ma 
fi al-Muwatta min al-Ma’ani wa-l-Asaaneed (a commentary on the hadith in 
Imam Malik’s Muwatta), Jaami’ Bayaan al-‘Ilm wa Fadlihi and others. 

Ibn Abideen, Muhammad Ameen [wle i ùi aaa]: Muhammad Ameen ibn Umar 
(1198/1784-1252/1836) was born in Damascus. He became perhaps the 
greatest Hanafi scholar of his time. His most important work was Haashiyah 
al-Radd al-Muhtaar ala al-Durr al-Mukhtaar. This work is a compendium of 
Hanafi fiqh in which he strives to distinguish the correct Hanafi views from the 
weak ones. 

Ibn Abu Haatim [> «1 ù]: Ibn Abu Haatim was a great scholar of tafseer and 
hadith, the son of one of the greatest scholars of hadith (Abu Haatim al-Raazi). 
His important works include a biographical dictionary of a large number of 
narrators of hadith. Ibn Abu Haatim lived during the same time as al-Tabari, 
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al-Bukhari, Muslim, al-Tirmidhi, Abu Dawud and many other scholars. His 
students included ibn Hibbaan, al-Haakim and ibn Mundah. 

Ibn Abu al-Izz [j+ «1 ù]: Sadruddin Abu al-Hasan Ali ibn Ala al-Deen Ali Abu al-Izz 
Saalih (731/1331-792/1390) was born in Damascus. Ibn Abu al-Izz grew up in a 
family of Hanafi scholars and judges. All of the schools wherein he taught were 
dedicated to the teaching of Hanafi fiqh. And the judgeship he served was also 
that of a Hanafi judge. However, he himself was against the blind following of 
any particular school and he even wrote a short treatise on that question. He is 
probably most famous for his informative commentary on al-Tahaawi’s short 
creed. This work, known as Sharh al-Aqeedah al-Tahaawiyyah, is considered an 
excellent presentation of the correct beliefs based on the Quran, sunnah and way 
of the Companions and their followers. 

Ibn Abu Shaibah [455 , 5]: Abu Bakr Abdullah ibn Abu Shaibah (d. 235/849) was a 
leading scholar of hadith from Kufah. He is the author of al-Musannaf fi al- 
Ahaadeeth wa al-Athar, a Musnad and other books. 

Ibn Adi [cs 54]: Abu Ahmad Abdullah ibn Adi al-Jurjaani (277-365) was originally 
from Jurjaan but traveled far and wide seeking knowledge. He became one of 
the prominent scholars of hadith in his time. He best known work is a large 
work discussing weak narrators, entitled al-Kaamil fi Dhuafaa al-Rijaal. 

Ibn Arabi [(.25© &']: Abu Bakr Muhiy al-Deen Muhammad ibn Ali al-Taa'i, commonly 
known as ibn ‘Arabi (560/1165-638/1240), was born in Murcia (Spain) and 
died in Damascus. He expounded and elaborated the philosophy of wahdat 
al-wujood (pantheism, monism). Although some of his writings are filled with 
statements that are apparently clearly kufr, his followers and devotees have 
done their best to reinterpret such statements to make them acceptable 
according to the shareeah. 

ibn al-Arabi [359! o:]: Abu Bakr Muhammad ibn ‘Abdullah ibn Muhammad, 
commonly known as ibn al-‘Arabi, was a scholar of the Quran, hadith and 
Maliki fiqh. He was born in Ishbiliah, Spain in 468/1085. He served there as a 
judge. He died in 543/1148 in al-Adwa in the East and was buried in Fas. His 
writings include Ahkaam al-Quran, al-Masalik fi Sharh Muwatta Malik and al- 
Qawaasim wa al-‘Awaasim. 

Ibn Ashoor [)54l¢ ©!]: Muhammad al-Taahir ibn Ashoor (d. 1393 C.E.) was the head 
of the Mufti Malikis in Tunisia. He was the head scholar of the university of 
Zaitoonah. His writings include Maqaasid al-Shareeah al-Islaamiyah (a book 
on the goals of the shareeah) and a tafseer entitled al-Tahreer wa al-Tanweer. 

Ibn al-Atheer [533! 54]: Majd al-Deen Abu al-Sadaat al-Mubaarak ibn al-Atheer al- 
Jazari (d. 606/1209) is famous for his Jaami’ al-Usool fi Ahaadeeth al-Rasool 
in which he put together the hadith of al-Bukhari, Muslim, al-Tirmidhi, Abu 
Dawud, al-Nasaai and the Muwatta of Malik. He also compiled a dictionary of 
difficult words found in hadith, al-Nihaayah fi Ghareeb al-Hadeeth wa-l- 
Athar. 

Ibn al-Attaar [;Us«! 54]: Alaa al-Deen ibn Ibraaheem ibn al-Attaar (654-724) was a 
Shafi'ee scholar who studied with scholars throughout the Hijaz, Naabilus and 
Egypt. However, he became a devoted student of al-Nawawi and stayed with 
him exclusively for six years. He was so knowledgeable of al-Nawawi's 
teachings that he became to be known as, *the abridger of al-Nawawi." Among 


1334 





Biographical Data 


his works was a biography of al-Nawawi entitled, Tuhfah al-Taalibeen fi 
Tarjumah al-Imaam Muhyi al-Deen. 

Ibn Baaz, Abdul Azeez [54 & 5251! 3]: Abdul Azeez ibn Abdullah is a contemporary 
scholar who was born in Riyadh in 1330 A.H. His teachers included 
Muhammad ibn Ibraaheem, the past Mufti of Saudi Arabia. He has been blind 
since his youth but his well-known for his great memory, especially in the field 
of hadith. He taught for many years and was also the Chancellor of the Islamic 
University in Madinah. He is currently the Grand Mufti and President of the 
General Presidency of Islamic Research, Ifta, Call and Propagation of Saudi 
Arabia. 

Ibn Daqeeq al-Eid [2:!! 3 &.!]: Muhammad ibn Ali al-Qushairi (d. 702/1302), known 
was ibn Daqeeq al-Eid, was born in Yanbu in the Hijaz. He was a Shafiee 
scholar who had studied in Damascus, Alexandria and Cairo. One of his 
greatest contributions was a study of hadith related to ahkaam (hadith related 
to law and legal matters). He also wrote a short but useful commentary on al- 
Nawawi's Forty Hadith. 

Ibn Hajr (> o]: Abu al-Fadl Ahmad ibn Ali ibn Hajr al-Asqellaani (773-852) was 
the greatest scholar of hadith at his time. For ten years he studied under the 
renowned scholar Zain al-Deen al-Iraaqi who had done so much to revive the 
study of hadith. Ibn Hajr wrote at least 150 works. His commentary, Fath al- 
Baari, on Sahih al-Bukhari is one of the definitive works of Islam. He also 
wrote al-Isaaba fi Tamyeez al-Sahaaba which is a work on the Companions. In 
the field of biographical dictionaries he compiled such masterpieces as 
Tahdheeb al-Tahdheeb, Taqreeb al-Tahdheeb and Lisaan al-Meezaan. 

Ibn Hazm [e5> 54]: Abu Muhammad Ali ibn Hazm (384/994-456/1064) was a man of 
letters and a poet, Dhaahiri in figh, rationalist in theology, and a historian of 
theology. He was born in Cordoba. His writings include al-Muhalla in figh, al- 
Ihkaam fi Usool al-Ahkaam in principles of jurisprudence, and al-Fasl fi-l- 
Milal wa-l-Ahwa^ wa-I-Nihal in theology. 

Ibn Hibbaan [oL> ù]: Abu Haatim Muhammad ibn Hibbaan al-Tameemi al-Busti (d. 
354/965) was born in Afghanistan. He was known to be a Shafi'ee scholar but 
his greatest contribution was in the field of hadith. He attempted to make a 
collection of only authentic hadith which has become known as Saheeh ibn 
Hibbaan. However, he arranged it in such a way that only one who had read or 
was familiar with the book would be able to find its particular hadith. 
Therefore, a later scholar, al-Faarisi, rearranged the work according to topic. 
He also has an important book on trustworthy narrators, Kitaab al-Thigaat, as 
well as one on weak and rejected narrators, Kitaab al-Majrooheen min al- 
Muhaditheen wa al-Dhuafaa wa al-Matrookeen. 

Ibn al-Humaam [ee 5]: Kamaal al-Deen Muhammad ibn Abdul Waahid ibn al- 
Humaam (790/1388-861/1457) was born in Alexandria, Egypt and died in 
Cairo. He spent must of his time in Makkah, Madinah and Aleppo. He was an 
excellent Hanafi jurist and wrote Fath al-Qadeer, a commentary on the 
standard Hanafi work by al-Marghinaani al-Hidaayah. Unfortunately, he did 
not finish that work and others have finished the work based on his 
methodology. 
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Ibn Jamaah, Badr al-Deen [icha i œA >): Ibn Jamaah (d. 733), one of al-Nawawi's 
students, was a leading Shafi’ee jurist and scholar of hadith. He was also a 
judge for many years. 

Ibn al-Jauzi (s5521 5:4] Abdul Rahmaan ibn Ali ibn al-Jauzi (508/1114-597/1201) 
was from Baghdad. He was a great scholar experienced in Hanbali figh, hadith, 
tafseer, Arabic grammar and history. His tafseer, Zaad al-Maseer, is excellent 
for recording and discussing the different interpretations of each verse. He also 
compiled one of the largest collections of fabricated hadith (recently published 
in four volumes), although he was very harsh in that area and included many 
hadith in that collection that other scholars do not consider fabricated. 

Ibn Katheer [52S .']: Imad al-Din ibn Katheer (700/1301-774/1372) was a scholar of 
tafseer, language, fiqh, history and hadith. He was a student of ibn Taimiya and 
the introduction to his tafseer was actually taken directly from one of ibn 
Taimiya's works. Ibn Katheer was born in Jandal in the province of Basrah and 
then moved to Damascus where he died. His works include the famous 
commentary of the Quran, entitled Tafseer al-Qur'an al- 'Azim, a voluminous 
work on history, al-Bidaayah wa al-Nihaayah, a summary of ibn Salah's 
Uloom al-Hadith, and Kutub al-Huda fi Ahaadeeth al-Masaaneed wa al- 
Sunan and al-Takmeel fi Ma'rifat al-Thiqaat wa-l-Dhuafaa wa-l-Majaheel. 

Ibn Khuzaima [4% ù]: Muhammad ibn Ishaaq ibn Khuzaima (223/838-31 1/924) 
was from Persia and traveled widely in search of knowledge, to Iraq, Syria, 
Arabia and Egypt. He made a hadith collection, Mukhtasar al-Mukhtasar, that 
is known as Saheeh ibn Khuzaimah. 

Ibn Maajah [4>L ù] - see pp. 1132-1133. 

Ibn Masood, Abdullah [>s с» 21 22]: ѕее рр. 392-393. 

Ibn al-Mubaarak [444 сы]: Аби Abdul Rahmaan Abdullah ibn al-Mubaarak 
(118/736-181/797) was a famous scholar of hadith. He traveled a great deal 
and collected hadith. He lived off of trade, participated in jihad and gave 
generously for the sake of Allah. He made a collection of hadith on jihad and 
another on al-rigag (“words that soften the heart”). He was born in Marwa and 
died in Hit near al-Raggah in Irag. 

Ibn al-Oayyim (22! 6): Shams al-Deen Abu Abdullah Muhammad ibn al-Qayyim, 
commonly known as ibn al-Oayyim or ibn Oayyim al-Jauziyyah, was an 
eminent scholar of the Ouran, hadith, figh and principles of jurisprudence. He 
was known for his inspiring and moving writings. He was born in Damascus 
where he studied with his teacher ibn Taimiya for sixteen years and became his 
most distinguished disciple. His writings include Zaad al-Ma'ad (a work on 
the life and practice of the Prophet), /'laam al-Muwaqi'een in jurisprudence, 
and Madaarij al-Saalikeen (a commentary on the Sufi text Manaazil al- 
Saa' ireen by Abdullah al-Ansaari al-Haruwi covering tazkiyah). 

Ibn Oudaamah (24155 ;,!]: Muwaffaq al-Deen Abdullah ibn Muhammad ibn Qudaamah 
(541/1146-620/1233) was from Palestine. He came from a family that is known 
for its great scholarship in the Hanbali school of fiqh. Muwaffaq al-Deen wrote 
one of the greatest works in fiqh, al-Mughni, which goes well beyond the 
confines of the Hanbali opinions. 

Ibn Rajab [5 o4]: Abu al-Faraj Abdul Rahmaan ibn Shihaab al-Deen ibn Rajab 
(736-795) was born in Baghdad. He came from a family well-known for its 
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religious learning and scholarship. He traveled to Damascus, Egypt and other 
places to attain knowledge. In fact, he has an impressive list of teachers which 
includes Khaleel al-Alaai. He was a great Hanbali jurist and wrote a large 
number of books covering a large range of topics. Among his most useful 
works is Jaami al-Uloom wa al-Hikm, which is an in depth commentary on 
fifty hadith of the Prophet (peace be upon him), the forty-two hadith from al- 
Nawawi's Forty Hadith and an additional eight hadith added by ibn Rajab. He 
also has a very important commentary on Sahih al-Bukhaari, entitled Fath al- 
Baari; unfortunately, he was not able to complete that work. 

Ibn Rushd [255 5| Abu al-Waleed Muhammad ibn Ahmad ibn Rushd, the great 
Spanish jurist, judge and philosopher, was born in Cordoba in 520/1126 and 
died in Morocco in 595/1199. His writings include a very popular work on 
comparative fiqh, Bidaayat al-Mujtahid wa Nihaayat al-Muqtasid, a refutation 
of al-Ghazzaali’s refutation of philosophy, Tahafut al-Tahafut, and an 
exposition of his own method in theology, al-Kashf an Manahif al-Adillah fi 
'Aqaa id al-Millah. 

Ibn al-Salaah [Z> o1]: Uthmaan ibn Abdul Rahmaan ibn Uthmaan ibn al-Salaah (d. 
643) was the mufti and scholar of hadith for al-Shaam region. He traveled in 
search of knowledge to many different countries, settled in Jerusalem and then 
later moved to Damascus. He was known for his piety and fear of Allah. He 
wrote many important books, especially in the field of hadith. His 
“Introduction” to the field (Muqaddimah) became the standard work in the 
field for many years afterwards. 

Ibn Seereen [2m ù]: Ibn Seereen (33-110) was the son of an ex-slave (his father) of 
Anas ibn Malik and the ex-slave (his mother) of Abu Bakr. He was born during 
the time of Uthmaan. He met about thirty Companions and narrated hadith 
from Zaid ibn Thabit, Anas ibn Malik, Abu Huraira, Hudhaifa ibn al-Yaman 
and others. Al-Shuba, al-Auzaai'ee, Maalik ibn Deenaar and others narrated 
hadith from him. 

Ibn Taimiya, Ahmad [45 c 24s]: Ahmad ibn Taimiya (661/1263-728/1328) came 
from a Hanbali family known for its piety and religious knowledge. Ibn 
Taimiya spent most of his life in Damascus. He struggled against the numerous 
innovations that had appeared among the Muslims, related to beliefs, tazkiyyah 
and everyday practices. He called people to return to the true Islam of the 
Quran, the sunnah and the way of the Companions. His writings were very 
convincing and filled with irrefutable arguments from the Quran and sunnah. 
Besides being a great intellect, he was also a mujaahid and he fought valiantly 
against the Tartars and others. Some of his most important students included 
ibn al-Qayyim, ibn Katheer and al-Dhahabi. His influence continues to this day 
and is felt throughout the world. Much of his writings were compiled in a 
thirty-seven volume set entitled Majmoo Fatawa Shaikh al-Islaam ibn 
Taimiya. 

Ibn Umar, Abdullah [.»« 5 4 3i]: see pp. 334-335. 

Ibn Uthaimeen, Muhammad ibn Saalih [2:356 o ga i maa]: Muhammad ibn 
Uthaimeen is a contemporary scholar who was born in Unaiza, Saudi Arabia in 
1347 A.H. He studied with scholars such as Abdul Rahmaan al-Saadi and 
Muhammad Ameen al-Shangeeti. He is respected as one of the more well- 
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grounded jurists of the present time. He is currently teaching at the Oaseem 
Branch of Muhammad ibn Saud Islamic University. 

Ibraaheem al-Waasiti «аы n el Xl] Abu Ishaaq Ibraheem al-Waasiti (d. 692) 
was one of al-Nawawi's teachers. He was a Hanbali jurist and toward the end 
of his life, he was in charge of Daar al-Hadeeth al-Dhaahiriyyah. He was well- 
known for his piety and his affect on the people's hearts. 

Idris, Jaafar Sheikh [42 52! @ i>]: Jaafar Idris is a contemporary scholar from 
Sudan. He received a Ph.D. in philosophy from the University of London. He 
taught for many years at Muhammad ibn Saud Islamic University in Riyadh 
and the Institute of Islamic and Arabic Sciences in America. He is currently 
associated with the American Open University. He has written a number of 
articles on modern thought and its Islamic critique. 

Ikrimah [4 Se]: Abu Abdullah Ikramah was a Berber slave of ibn Abbaas, freed after 
the death of his master by the latter’s son, Ali. He distinguished himself as a 
scholar of the Quran. Al-Sha'bi said about him, “There is no one on the earth 
more knowledgeable about the Book of Allah than Ikrimah.” 

Imaam al-Haramain al-Juwaini (i535 (еу! АА): Abu al-Maali Abdul Maalik al- 
Juwayni (419/1028-478/1085), commonly known as Imaam al-Haramayn, was 
a great Shafi’ee legal theorist and one of the leaders of the Asharis during his 
time. He was originally from Juwayn, a small town in the vicinity of Nishaboor 
in Iran. Before his death, he is recorded to have repented from the 
philosophical beliefs that he had held that went against the Quran and sunnah. 

Al-Iraagi, Zain al-Deen (311 G20!) G25]: Abdul Rahmaan ibn al-Husain al-Iraaqi 
(725/1325-806/1404) was from a Kurdish family and born in Iraq. He later 
moved to Cairo. He became one of the leading Shafi’ee scholars and scholars 
of hadith at his time. Among his many students was ibn Hajr. One of his most 
important works is a detailed study of the hadith used by al-Ghazzaali in his 
Ihyaa Uloom al-Deen, a work notorious for its use of weak and unacceptable 
hadith. 

Al-Irbaadh ibn Saariyah [4544 o» o2] - see p. кы 

Ishaaq ibn Ahmad al-Maghribi al-Maqdisi (сезі Б УЗА Iv C Blau}: 
Ishaaq (d. 650 A.H.) was one of the teachers of al-Nawawi. He was originally 
from North Africa but moved to al-Shaam. He became one of the leaders of the 
Shafi’ees there and directed the Rawaahiyah school for some twenty years. He 
was known for his piety. Al-Nawawi himself spoke very highly of him in the 
beginning of his Tahdheeb al-Asmaa wa al-Laughaat. 

Ishaaq ibn Raahawaih [4:55 5o» GJ: Abu Muhammad Ishaaq ibn Ibraaheem 
Rahawaih (161/778-238/952) was a most distinguished scholar of hadith in 
Khurasaan. Al-Bukhari, Muslim, al-Tirmidhi and other scholars of hadith have 
recorded his hadith. Some scholars prefer to pronounce his name Rahooyah. 

Jaabir ibn Abdullah [àze i sta] - see pp. 847-848. 

Jad ibn Dirham [32> 0: >>): Jad ibn Dirham (d. 118/736) was the teacher of Marwan 
ibn Muhammad, the governor of Iraq during the reign of Hishaam ibn Abdul 
Maalik. He also influenced the views of al-Jahm ibn Safwan, the founder of the 
Jahmiyah. Ja’d believed that man had no free will, that the Quran is created, 
that Allah did not speak to Moses, and that Allah did not take Abraham as an 
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intimate friend. On account of these blasphemies, Khaalid al-Oasri, the 
governor of Iraq, killed him. 

Jahm ibn Safwaan [Osa » ee]: Jahm ibn Safwan was the founder of the Jahmiyah. 
He was born in Khurasan and lived his early years in Tirmidh. He debated with 
Buddhists, leading him to complete skepticism. After forty days he regained 
faith in God but, following Jad ibn Dirham, he denied that God had attributes 
over and above His Essence. He also denied freedom of will and the eternity of 
Paradise and Hell. He was killed in a battle against the Umayyads. 

Kamali, Mohammad Hashim: Dr. Kamali is a Professor of Law at the International 
Islamic University in Malaysia. He has been teaching there since 1985. He was 
born into a religious family in Afghanistan in 1944. His work, Principles of 
Islamic Jurisprudence, is one of the most comprehensive introductions to 
Islamic legal theory available in English. 

Al-Khateeb al-Baghdaadi [5213s] häi]: Abu Bakr Ahmad ibn Ali, known as Al- 
Khateeb al-Baghdaadi, (392/1002-463/1072) was an expert in the science of 
knowing the narrators. He compiled the work Tareekh Baghdaad which is a 
voluminous work on the narrators of hadith who had lived in or passed through 
Baghdad. He compiled about 56 books on almost every aspect of the hadith 
sciences. For example, he wrote a work on travelling in search of hadith as 
well as one on how to transmit hadith. His best known work in the field of 
hadith was probably al-Kifaaya fi ilm al-Riwaaya. He left the Hanbali school 
of thought and joined the Shafi’ee school of thought and he had to suffer the 
consequences of such a change. He was known as the haafidh (preserver of 
knowledge) of the East while his contemporary ibn Abdul Barr was known as 
the haafidh of the West. 

Al-Khattaabi [,2U24!!]; Abu Sulaimaan Hamad ibn Muhammad al-Khattaabi came from 
Bust in Afghanistan. He traveled widely in search of religious knowledge, to 
Makkah, Basra, Baghdad and Naisaboor. He wrote an excellent commentary 
on Abu Dawood’s Sunan, Maalim al-Sunan. This work has been quoted and 
used by all of the major hadith commentators who came afterwards. 

Al-Khallaal [O23]: Abu Bakr Ahmad ibn Muhammad al-Khallaal (d. 310/922) was a 
leading scholar of hadith and a Hanbali jurist at Baghdad. 

Al-Laith ibn Saad [215 5 ^]: Abu al-Haarith al-Laith ibn Saad (94/713-175/791) 
was the most famous scholar of Egypt of his time and an eminent jurist. 
Al-Shafi'ee has said that he was a better jurist than Malik. He did not have 
excellent students like those of the other masters to develop his fiqh, so his fiqh 
soon died out. He was born in Khurasaan. He served as a judge in Cairo, where 
he died. 

Al-Laalakaai [42524]: Abu al-Qaasim Hibatullah ibn al-Hasan al-Tabari al-Laalakaai 
(d. 418/1027) was a scholar of hadith, a Shafi’i jurist and a theologian. He was 
originally from Iran but settled in Baghdad and died in Dinaur. His writings 
include Sharh Usool Itiqaad Ahl al-Sunnah wa al-Jama’ah, Madhahib Ahl al- 
Sunnah, Kitaab Ri jaal al-Sahaabah, Karamaat al-Auliyaa` and others. 

Maalik ibn Anas [52 су DU] - see рр. 1158-1159. 

Maalik ibn Dinaar (>> c» lL]: Abu Yahya Maalik ibn Dinaar (d. 131/748) hailed 
from Basra. He met Anas ibn Maalik of the Companions. He studied under al- 
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Hasan al-Basri, ibn Seereen and others. He was known for his zuhd and 
insightful statements. 

Al-Maawardi, Abu al-Hasan Ali [234i de 9-2! vij: Al-Maawardi (364/974- 
450/1058) was born in Basra and held important judicial posts under the 
Abbasid khaleefah al-Qaaim bi-Amri-llaah. He is one of the leading Shafi'ee 
scholars throughout history. He has written a large work on Shafi'ee figh 
entitled al-Haawi. He also wrote a very useful commentary on the Quran. 
However, he may be best known for his writing on the rules of government, 
Ahkaam al-Sultaaniyyah. 

Makhool [J5»S4]: Abu Abdullah Makhool (d. 112/730) ibn Abu Muslim was born in 
Kabul, Afghanistan. He was a freed slave who dedicating his time to learning. 
He lived in Syria and was respected as one of its leading scholars. 

Maudoodi, Abul Ala [525254 le! sf: Abul Ala Maudoodi was a Muslim leader of 
this century and the founder of the Jamaat Islami in Pakistan. He passed away 
in 1979 C.E. Very active in trying to establish a true Islamic state, Maudoodi 
was imprisoned on a number of occasions. Maudoodi wrote numerous books 
and a large number of them have been translated into English. The goal of the 
Tafhim al-Quran, his commentary on the Quran, was to present the meaning of 
the Quran to the Urdu speaking populous of Pakistan/India in such a way that 
its meaning would be very clear to the masses. Two different translations (an 
earlier one and then a revised one with improved English) are available in 
English. 

Mistu, Muhy al-Deen (5 wa ~]: Muhy al-Deen Mistu is a contemporary author 
living in Syria. He has written a number of works including, co-authored with 
Mustafa Bugha, a very useful commentary on al-Nawawi’s Forty Hadith, Al- 
Waafi fi Sharh al-Arbaeen al-Nawawiyah. He has also co-authored some 
simple works on figh based on the Shafi’ee school of fiqh. He, with others, has 
also finished a commentary on al-Nawawi’s Riyaadh al-Saaliheen. He also has 
co-authored some works on the life of the Prophet (peace be upon him). 

Al-Mizzi, Jamaal al-Deen [cs54!) (2!) sa]: Yoosuf al-Mizzi (d. 744), a student of al- 
Nawawi, became one of the greatest scholars of hadith, as he traveled to gather 
knowledge of hadith for twenty years. He was known for his good character 
and politeness. He compiled a biographical dictionary of hadith narrators 
entitled Tahdheeb al-Kamaal fi Asmaa al-Rijaal, which became the standard 
for many later works, such as ibn Hajr's Tahdheeb al-Tahdheeb. 

Muaadh ibn Jabal [Js> cz 54] - see pp. 696-697. 

Muaawiyah [4s]: Muawiyah was the son of Abu Sufyan Sakhr ibn Harb ibn 
Umayyah. He embraced Islam in 8 A.H., when Makkah was conquered. As a 
scribe of the Prophet (peace be on him), he was from those who was given the 
job of recording the Quranic revelations. He served as governor of Jordan at 
the time of Umar and of all of Syria at the time of Uthmaan. When Ali became 
the caliph, he did not submit to him. This led to the Battle of Siffeen. After 
Ali’s death, his son Hasan handed over the caliphate to Mu’awiyah in 41 A.H. 
Mu'awiyah continued to rule until his death in 60/680. He was the founder of 
the Umayyad ruleand a great administrator. 

Muhammad ibn al-Hasan al-Shaibaani [Ju Go!) G: 3424]: Abu Abdullah 
Muhammad ibn al-Hasan al-Shaibaani (131/748-189/864) was, along with Abu 
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Yoosuf, the most distinguished disciple of Abu Hanifah. He also studied under 
Imam Malik and passed on the entire Muwatta from Malik himself. He was 
bom in Waasit and spent his early years in Kufah where he joined the company 
of Abu Hanifah. Later, he moved to Baghdad and was appointed judge. He 
died in al-Ray. Hanafi figh owes more to him for its development than to 
anyone else. His works include al-Mabsoot (a compendium of figh), al-Siyar 
(in international law), al-Hujjah ala ahl al-Madinah, al-Jaami al-Kabeer and 
al-Jaami al-Sagheer. 

Mujaahid [2314]: Mujaahid ibn Jabar was born in the year 21 A.H. during the caliphate 
of Umar ibn al-Khataab. He died in Makkah in the year 104 A.H., while he 
was in the act of prostration. He was considered an extremely trustworthy 
narrator. Al-Shafi'ee and al-Bukhari relied upon his narrations. Many of his 
reports may be found in Sahih al-Bukhari in, *The Book of Tafseer”. 
Mujaahid as the youngest of ibn Abbas’ major students in tafseer. At the same 
time, he was one of the best and most reliable narrators on ibn Abbas’ 
authority. Mujaahid stated, *I read the Quran to ibn Abbas three times and I 
stopped after every verse, asking, ‘Concerning what and when was that 
revealed?’” Ibn Abu Mulaikah said, “I saw Mujaahid asking ibn Abbas 
concerning tafseer of the Quran and he had his tablets with him. Ibn Abbas 
said, ‘Record,’ until he had asked him about all of the safseer.” Sufyan al- 
Thauri said about Mujaahid, “If the tafseer comes from Mujaadid, that should 
suffice for you.” 

Al-Munaawi, Abdul Raoof [.5 534! 3,5)! ae]: Al-Munaawi (952/1545-103 1/1622) 
was a Shafi’ee scholar who lived in Cairo. He produced a number of works, 
perhaps the most important being related to hadith. For example, he wrote a 
commentary on al-Suyooti’s al-Jaami al-Sagheer, entitled Faidh al-Qadeer. 
Through lack of food and sleep, he became ill and weak, leading up to his 
death. 

Muslim ibn al-Hajjaaj al-Naisaboori [us 23 glaa o alua] - see pp. 172-173. 

Naafi (|445): Al-Naafi (d. 117) was an ex-slave of Abdullah ibn Umar ibn al-Khattaab. 
He was one of the Major Followers and one of the early jurists. Imam Malik 
was one of his closest companions and students. Al-Bukhari said that the most 
authentic chain is Malik an Naafi an Ibn Umar. He related hadith from Abu 
Saeed al-Khudri, Aisha and Hafsa, although many of his reports on their 
authority are mursal. Abdullah ibn Dinaar, al-Zuhri, al-Auzaa’ee, ibn Ishaaq 
and Ibn Juraij related hadith on his authority. The Caliph Umar ibn Abdul Aziz 
sent him to Egypt to teach the people there about Islam. 

Al-Nakhai, Ibraaheem [223! &4!5J]: Ibraaheem ibn Yazeed ibn Qays al-Aswad 
al-Nakhai (46/666-96/715) was one of the most eminent Successors. He 
distinguished himself as a jurist; in fact, he developed a fiqh of his own, and 
was known as the jurist of Iraq. Much of this fiqh was passed on by the 
members of the Hanafi school. He lived in Kufah. 

Al-Nasaai [+3] - see pp. 570-571. 

Al-Nawwaas ibn Samaan [d= ù ol si] - see pp. 1014-1015. 

al-Nawawi, Аһи 7аКагіууаһ Үаһуа (әз 4S) »!] - see pp. 9-55. 

Al-Numaan ibn Basheer [52% J: G«=|] - see pp. 453-454. 
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Qaadhi Iyaadh al-Yahsubi [>J she ú]: Qaadhi Abu al-Fadl Iyaadh ibn Musa 
(476/1083—544/1 149) was a scholar of hadith. He was born in Sibtah in Spain 
and died of poisoning in Maracco. Among his works, the most famous is his 
work on the life of the Prophet, al-Shifaa fi Tareef Huqooq al-Mustafa. He 
also had a very influential and important commentary on Sahih Muslim. 

Al-Qaari, al-Mulla Ali [.s 8! ,,le 5a]: Ali ibn Sultan Muhammad (d. 1014/1601) was 
born in Hiraat, Afghanistan but lived much of his life in Makkah. He was a 
Hanafi jursist as well as a specialist in hadith studies. Among his important 
works is Mirqaat al-Mafateeh Sharh Mishkaat al-Masabeeh, a commentary on 
Mishkaat al-Masaabeeh. 

Al-Qaasimi, Jamaal al-Deen [43 сы! Jus] Jamaal al-Deen Muhammad al- 
Qaasimi (1866 C.E.-1914 C.E.) was born in Damascus. He devoted his life to 
calling people back to the way of the Quran, sunnah and the Companions, in a 
struggle against the widespread innovations of his time. His most important 
works include an excellent commentary on the Quran, entitled Mahaasin al- 
Taweel, as well as a book on the principles of hadith, Qawaaid al-Tahdeeth. 

Al-Qaraafi [,,4\a!|]: Abu al-Abbaas Ahmad ibn Idrees al-Sanhaaji al-Qaraafi (d. 684) 
was from Egypt. He became the leading Maliki scholar of his time, 
specializing in both figh and Islamic legal theory. His work al-Dhakheerah is 
one of the most detailed books on Maliki fiqh. In legal theory, his best work is 
Nafaais al-Usool fi Sharh al-Mahsool. 

Qataadah [5255]: Abu al-Khattaab Qataadah ibn Daamah (61/680-118/736) was a blind 
man of extraordinary memory. He was the most distinguished narrator of 
hadith in Basrah. He met and narrated hadith from the Companions Anas ibn 
Maallik. He was also well-known for his knowledge of tafseer. 

Al-Qurtubi, Abu Abdullah Muhammad [bil аза ai! ac sl]; Abu Abdullah 
Muhammad al-Qurtubi (d. 671/1273) was a famous scholar of the Quran and 
theologian from Andalus. His commentary on the Quran, entitled al-Jaami li- 
Ahkaam al-Quran, is one of the best ever written. It is a commentary from a 
juristic point of view. Although al-Qurtubi himself was a Maliki jurist, his 
commentary goes well beyond the confines of the Maliki school. 

Al-Qushairi [cs 24a!!]:; Abdul Kareem ibn Hawaazin al-Qushairi (d. 465/1072) was a 
student of Abu Ali al-Daqqaaq (d. 405/1014) in Sufism. He is famous for his 
al-Risaalah which is a most authentic and comprehensive introduction to Sufi 
practices, experiences and concepts as developed by the early Sufis. He also 
had a commentary on the Quran, Lataa if al-Isharaat, and other books. 

Al-Raafi'ee [55315]: Abdul Kareem ibn Muhammad al-Raafi'ee (557/1162-623/1226) 
was originally from Persia. He spent much of his life in Qazween. He was 
known for his knowledge of figh and tafseer. He became the unquestionable 
leader of the Shafi'ees during his time. He most important work was Fath al- 
Azeez fi Sharh al-Wajeez, a commentary on al-Wajeez, which was al- 
Ghazzaali’s Shafi’ee fiqh manual. 

Al-Raaghib al-Isfahaani [t¢-Y! Wéll\]: Al-Raaghib al-Isfahaani died in the year 
425 A.H. It seems that not much is known about his early life, even his name 
and the names of his teachers are not exactly known. However, he did leave 
behind some very important works. His Mufradaat Alfaadh al-Quran is a 
widely accepted work on the vocabulary of the Quran. He is also known to 
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have written a fafseer of the Quran. One of his other important works was 
entitled, al-Dhakheerah ila Makaarim al-Shareeah. 

Al-Raazi, Fakhr al-Deen [gj œ 44]: Fakhr al-Deen Muhammad ibn ‘Umar 
al-Raazi (d. 544/1149) was an Asharite theologian and a philosopher. He wrote 
a very extensive commentary on the Quran, Mafateeh al-Ghaib, commonly 
known as al-Tafsir al-Kabir. His tafseer covers so much material that some 
have said that it contains everything except tafseer. He was also a gifted 
Shafi’ee jurist and legal theorist. His work, al-Mahsool fi Ilm al-Usool, is a 
standard work on Shafi’ee legal theory. Before his death, he showed disdain 
for the amount of time he had wasted in philosophical debates that were not 
based on the Quran and sunnah. 

Al-Saadi, Abdul Rahmaan [.s2™!! 42 )! 3i]: Abdul Rahmaan al-Saadi (1307-1376) 
was born in Unaizah, Saudi Arabia. His teachers included Uthmaan al-Qaadhi 
(the judge of Unaizah) and Muhammad al-Shangeeti. Over ten of his books 
have been published, including a somewhat brief but beneficial commentary on 
the Quran, Taiseer al-Kareem al-Rahmaan. 

al-Sadlaan, Saalih (OYJ! cle]: Saalih al-Sadlaan is a contemporary author and 
professor at Muhammad ibn Saud Islamic University in Riyadh, Saudi Arabia. 
He was born in Buraidah, Saudi Arabia in 1362 A.H. Al-Sadlaan is specialized 
in fiqh and has written on such topics as al-nushooz (marital discord) and pre- 
nuptial agreements. His Ph.D. dissertation in Comparative Fiqh was 
concerning the topic of niyyah or intention. 

Saeed ibn Jubair [ »» 0: >>): Saeed ibn Jubair (d. 95) was, according to Sufyaan al- 
Thauri, one of the experts of the Quran. He related hadith from Abdullah ibn 
al-Zubair, Anas ibn Maalik and Abu Saeed al-Khudri. He never heard any 
hadith from Abu Huraira, Abu Musa al-Ashari, Ali or Aisha; any report from 
him on their authority is mursal. Al-Amash, Mansur ibn al-Mutamar, Yahya 
ibn Hukaim and others were his students. 

Saeed ibn al-Musayyab [2:34 5 3x]: Saeed ibn al-Musayyab (14-94) was the most 
virtuous of the Followers according to Imam Ahmad. His father and 
grandfather were both Companions of the Prophet (peace be upon him). He 
was one of the "seven jurists of Madina." He would relate from Abu Bakr in 
mursal form although he did hear hadith from Umar, Uthmaan, Ali, Zaid ibn 
Thaabit and Abu Huraira. Saalim ibn Abdullah, al-Zuhri, Qataada, Shuraik and 
others narrated on his authority. Saeed was the most prominent member of the 
seven jurists of Madinah. There is no question that prior to Imam Malik and 
the status he obtained, Saeed was considered the leader of the Hi jazi/Madinan 
school of figh. 

Sahl ibn Saad а1-Ѕааійі [220 > гы Je] - see pp. 1132. 

al-Sakhaawii [cs 5\5—!\]; Muhammad ibn Abdul Rahmaan al-Sakhaawi (831-902) was a 
Shafi’ee scholar and writer from Egypt. He was a student of ibn Hajr. His 
important works include a lengthy commentary on al-Iraaqi’s A/fiyah in hadith. 
He also wrote an excellent biography on the life of al-Nawawi. 

Salmaan, Mashhoor Hasan [CC 5» )ж-4|: Mashhoor Hasan Salmaan is a 
contemporary scholar who was born in Palestine in 1380. His family moved to 
Jordan and he joined the Shareeah College and studied Fiqh and its Principles. 
His teachers include Muhammad Naasir al-Deen al-Albaani and Mustafa al- 
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Zargaa. He is the author or editor of over one hundred books, which include 
some of the classic works of past scholars, including al-Shaatibi's 
Muwaafaqaat. 


Shaakir, Ahmad [S aas]: Ahmad Shaakir (1309/1892-1377/1958) was born in 


Cairo, Egypt. His teachers included his father Muhammad Shaakir, who was a 
well-respected scholar, Muhammad ibn al-Ameen al-Shangeeti and Jamaal al- 
Deen al-Qaasimi. His efforts greatly contributed to the revitalization of the 
study of hadith. Among his important works, was a critical edition of Musnad 
Ahmad, in which he discussed the grading of the hadith and also made valuable 
commentary every now and then. In addition, along with his brother Mahmood, 
he prepared a critical edition of al-Tabari’s tafseer, commenting on the chains 
for the different narrations al-Tabari used. Unfortunately, Shaakir died before 
completing either of those two works but he did complete a number of other 
important works, such as publishing al-Shafi’ee’s al-Risaalah and ibn Hazm’s 
al-Muhalla. 


Al-Shaatibi [5:52]: Abu Ishaaq Ibraaheem ibn Musa al-Shaatibi (d. 790) was a great 


Maliki scholar from Granada, Andalus. He excelled in fiqh, legal theory and 
Arabic language. One of his works, al-Muwaafiqaat, is a profound and unique 
study of the shareeah as a whole. Another important work of his is a discussion 
of true adherence to the sunnah vis-a-vis heresies, entitled al-/tisaam. 


Al-Shafi'ee, Muhammad ibn Idrees (,533 3l 252) o9 3424]: Muhammad ibn Idrees al- 


Qurashi al-Shafi’ee (150/767-204/819) was the founder of one of the famous 
four schools of fiqh. He grew up in Makkah and by the age of seven һе had 
memorized the Quran. He was the first person to write a treatise on the 
principles of fiqh. This book was called al-Risaalah. He also had a voluminous 
work on fiqh entitled a/- Umm. He was a student of Imam Malik and Sufyaan 
ibn Uyaina, he debated with Muhammad al-Shaibani (the companion of Abu 
Hanifa) and he was the teacher of Imam Ahmad ibn Hanbal, Abdul Rahmaan 
ibn Mahdi, Abu Thaur and many others. 


Shaddaad ibn Aus, Ари ҮаІа [>з с» 2125 ulus sl] - see p. 675. 
Al-Shanqeeti, Muhammad al-Khadir (ii: >25) 3435]: Muhammad al-Khadhir 


ibn Sayid Abdullah al-Jaknee al-Shanqeeti (d. 1354), originally from 
Mauritania, learned first from his father who was a well-respected shaikh. He 
fought against the French colonialists who conquered Mauritania. After the 
French occupation, al-Shangeeti migrated to Madinah in 1912 C.E. He taught 
at the Prophet’s mosque and he was appointed the Mufti for the Malikis. In 
1922 C.E. he left to become a judge in Jordan. After some time, he began to 
travel in order to spread his knowledge. His commentary on Sahih al- 
Bukhaari, Kauthar al-Maani al-Daraari fi Kashf Khabaayaa Saheeh al- 
Bukhaari is one of the most extensive commentaries available; unfortunately, 
he was not able to complete that monumental work. 


Al-Shaukaani, Muhammad ibn Ali [693 („е с» 144]: Muhammad ibn Ali al- 


Shaukani (1173/1760-1250/1834) was from Yemen. He was a scholar of 
hadith, figh and tafseer. His tafseer is entitled Fath al-Qadeer. He has a classic 
commentary on legal hadith entitled Nail al-Autaar. He was a staunch 
advocator of ijtihaad and vigorously fought against the innovative concept of 
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tagleed (blindly following a school of thought). He has written a number of 
important works besides the ones mentioned above. 

Shubah ibn al-Hajaaj [2 5: à]: Shubah ibn al-Hajjaaj ibn al-Warad al-Antaki 
(82/701-160/776) was an outstanding scholar of hadith in Basrah. He was one 
of scholars who greatly developed the science of jarh wa tadeel (Jya s z s=) 
or the critical evaluation of hadith narrators. 

Siddiqi, Abdul Hameed [,,i2— ma] 3e): Abdul Hameed Siddiqi was a writer from 
Pakistan who died in the last third of this century. He was a pioneer in the 
translation of Islamic texts into Arabic. His translation of Sahih Muslim has 
become a standard. He also worked on translating and commenting on the 
Quran. 

Al-Sindi, Muhammad Hayaat [p2 $us. 2224]: Muhammad Hayaat al-Sindi originally 
came from an area around Hyderabad, India. He moved and lived in Makkah. 
He spent much of his time studying hadith. One of his students whom he 
greatly influenced to study hadith was Muhammad ibn Abdul Wahhaab, the 
leader of the Muslim movement in the Najd region. Al-Sindi wrote a small 
commentary to al-Nawawi's Forth Hadith. 

Al-Subki, Taqi al-Deen [452 c3 (533: Taqi al-Deen Ali ibn Abdul Kaafi al-Subki 
(683/1284-756/1355) was born in Subk, Egypt. He studied in Cairo and 
became, undoubtedly, the leading Shafi’ee scholar of his time. He wrote a 
large number of works related mostly to legal theory and fiqh. He is the first 
one who attempted to complete al-Nawawi’s Majmoo but he died before 
completing that work. In 739, he moved to Damascus and worked for years in 
the judiciary. His son, Taaj al-Deen al-Subki, was also a Shafi’ee scholar of 
note. 

Sufyaan ibn Abdullah [à 3x с» Olin) - see p. 825, 

Sufyaan al-Thauri [55535 obis]: Abu Abdullah Sufyaan ibn Masrooq al-Thauri 
(97/716-161/778) was called the “Leader of the Believers” in Hadith. He was 
born and brought up in Kufah. He refused to accept the post of judge offered 
by Mansoor. He left Kufah in 144/761 and lived in Makkah and Madinah. 
Among his books are two collections of hadith, one large and one small. He 
studied under many of the Followers who had taken their knowledge from the 
Companions of the Prophet (peace be upon him). He himself had numerous 
important students, including Abu Hanifah, Malik, al-Auzaai and Yahya ibn 
Saeed al-Qattaan. In addition to being a great scholar of hadith, he was also 
recognized for his knowledge of tafseer. 

Sufyaan ibn Uyainah [ÀX c obie]: Abu Muhammad Sufyan ibn Uyainah ibn 
Maimoon (107/725-198/814) was born in Kufah but settled in Makkah where 
he died. A well known transmitter of hadith, he left a collection of hadith, 
al-Jaami. 

Sultaan, Naadhim [cUaL. abu]: Naadhim Sultaan is a contemporary author who lives in 
Kuwait. He has been the president of the Daar al-Turaath al-Islaami (Daar of 
Islamic Heritage). He wrote a useful commentary on the Forty Hadith of al- 
Nawawi. He has also written a number of smaller books. 

Al-Suyooti, Jalaal al-Deen (41 s»! c3! Ds]: Al-Suyooti (849/1445-911/1505) was 
one of the most prolific writers in Muslim history. He was a student of ibn 
Hajr. His work on the sciences of hadith, Tadreeb al-Raawi (which is a 
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commentary on al-Nawawi’s Taqreeb) is one of the major references for that 
field. He attempted to collect together all of the known hadith of the Prophet 
(peace be upon him) in a work known as al-Jaami al-Kabeer. He made another 
collection of hadith entitled al-Jaami al-Sagheer. He also compiled a tafseer 
entitled al-Durr al-Manthoor. 

Taawoos [v5 52]: Taawoos was a scholar from the time of the Followers. He narrated 
hadith from the “four Abdullahs”. It is said that he met with fifty of the 
Companions of the Prophet (peace be upon him). But he spent a great deal of 
time with ibn Abbas and he learned much of his knowledge of tafseer directly 
from ibn Abbas. It is narrated that ibn Abbas said about him, “I suspect that 
Taawoos is one of the inhabitants of Paradise.” He died in the year 106 A.H. 

Al-Tabaraani (5 E]: Abu al-Qaasim Sulaimaan ibn Ahmad al-Lakhami al-Tabaraani 
(260/873-360/971) was born in Palestine. He traveled for many years seeking 
knowledge and learning hadith from its masters. He literally had hundreds, 
probably well over a thousand, of teachers who he learned from. After 
traveling and learning, he lived in Isfahaan, where he taught hadith for over 
sixty years. One of his collections of hadith, al-Mujam al-Kabeer, remains as 
one of the largest collections of hadith aseembled. 

Al-Tabari, Abu Jafar Muhammad ibn Jareer [hll y> i Jaza pie gl]: Al-Tabari 
(224/839-310/923) was a great historian, an eminent jurist of the rank of 
mujtahid, and an outstanding commentator on the Quran. He was born in 
Tabaristan and settled in Baghdad where he died. His Quranic commentary, 
Jaami’ al-Bayan fi Taweel Ayi al-Quran, is considered by many to be the 
greatest commentary available that is based on the tradition of the early 
generations. No less outstanding is his work of history, Tareekh al- Umum wa- 
l-Mulook. He is also the author of Tahdheeb al-Athaar, Ikhtilaaf al-Fuqahaa 
and Adab al-Qudaat. 

Al-Tahaawi, Abu Jafar (cs 5\4!! ji» $]: Abu Jafar Ahmad ibn Muhammad al-Tahaawi 
(239-321) was born in Taha, a town in Upper Egypt. His father was a scholar of 
hadith and literature. His mother too was learned. Both of his parents used to 
attend the lectures of Imam al-Shafi’ee. Abu Ja’ar received his first lessons in 
hadith from his father. After that, he pursued the study of hadith from his 
maternal uncle, al-Muzani (d. 264/877), the leading student of Shafi’ee. Later in 
his life, due to some incidents, al-Tahaawi changed his school from the Shafi’ee 
school to the Hanafi school. He became one of the leading Hanafi jurists. Most of 
his writings were in the field of fiqh, such as /khtilaaf al-Fuqahaa, a book on the 
difference of opinion among the scholars. However, his important works also 
include Sharh Maani al-Athaar and Sharh Mushkil al-Athaar, both primarily 
explaining the meaning and application of different hadith. He is also famous for 
a short treatise he wrote on the true creed of the ahi al-sunnah wa al-jamaah and 
of Abu Hanifah and his followers. 

Tameem ibn Aus al-Daari [.5 J:! U5! cz 2<i]- see pp. 478-479. 

al-Tayaalisi, Abu Dawood Sulaimaan [Jub ojus 255 54]: Al-Tayaalisi (d. 
203/818) was a renowned scholar of hadith, the author of a Musnad and other 
works. He lived in Basra. His teachers included Shubah, Sufyaan al-Thauri and 
others. Ahmad ibn Hanbal, Ali ibn al-Madeeni and many others were from 
among his students. 


1346 


Biographical Data 


Al-Teebi [4:5]: Al-Husain ibn Abdullah al-Teebi (d. 743) hailed from close to Waasit 
in a province called Khauzistaan. According to ibn Hajr, he was very active in 
refuting the philosphers and heretics of his time and he demonstrated a strong 
love for the Book of Allah and the sunnah of His messenger (peace be upon 
him). He wrote a number of books about the Arabic language, tafseer and 
hadith. He wrote a commentary on Mishkaat al-Masaabeeh, published under 
the title Sharh al-Teebi ala Mishkaat al-Masaabeeh. 

Al-Tiraiqi, Abdullah [pH à ae]: Abdullah al-Tiraiqi is a contemporary scholar 
hailing from al-Zilfi, Saudi Arabia. He is currently living in Riyadh and 
teaching at Muhammad ibn Saud Islamic University. His specialty is fiqh and 
his doctoral thesis was a lengthy treatise on the legality of different kinds of 
foods and meat. 

Al-Tirmidhi, Abu Isa [53s i! e ні] - see p. 570. 

Al-Tustari, Sahl ibn Abdullah [5 54! ù ae o Jde]: Sahl ibn Abdullah al-Tustari (d. 
283/897) was from Tustar in the Persian province of Khawzistan, where he 
taught Islamic sciences and instructed others in Sufism before he came to 
Basrah and settled there. He was known for his abstinence and renunciation 

Um Salamah [4+ ẹl]: “The mother of the believers” Um Salamah Hind bint Abu 
Umayyah ibn al-Mughirah was one of the earliest Muslims. She migrated to 
Abyssinia along with her husband Abu Salamah where the latter died. She was 
later married to the Messenger of Allah (peace be upon him) whom she joined 
in Madinah in 4 A.H. She died in 59 A.H. 

Umar ibn Abdul Azeez [5! зс с» yec]: Umar ibn Abdul Azeez (61-101) was the 
great grandson of Umar ibn al-Khattaab on his mother’s side and the grandson 
of the Umayyad khaleefah Marwan. Umar ibn Abdul Azeez became the 
khaleefah in the year 99 A.H. He was well respected for his great piety and 
fear of Allah. When he became khaleefah, he tried to redress the wrongs of his 
predecessors and establish the khilaafah on the same standard as that of Abu 
Bakr and Umar. Some people even call him the fifth of the rightly-guided 
khaleefahs. At the same time, Umar was a faqeeh and a man of profound 
sayings. He greatly influenced the Madinan school of fiqh. He also took an 
active role in encouraging the Muslim scholars to record the hadith of the 
Prophet (peace be upon him) on a widespread basis. 

Umar ibn al-Khattaab [—Usi!! 5; jæ] - see pp. 117-119. 

Al-Ugaili, Abu Jafar (kis! pi 5:1]: Abu Jafar Muhammad ibn Amr al-Uaaili (d. 322) 
was from Makkah. He studied under a number of great hadith scholars, such as 
ibn Khuzaimah. He wrote a very respected work on weak narrators, entitled al- 
Dhuafaa min Rawaat al-Hadeeth. 

Uthmaan ibn Affaan (ole г» oke]: Uthmaan ibn Affaan al-Qurashi (d. 35/656) was 
born in Makkah some forty-seven years before the date of the Hijrah of the 
Prophet (peace be upon him). He was one of the earliest people to embrace his 
Islam and he sacrificed much of his wealth for the sake of the religion. He was 
always a very close Companion to the Prophet (peace be upon him). He was 
married to two daughters of the Prophet (peace be upon him), Ruqayya and 
then, after her death, Umm Kulthoom. He became the third khaleefah of Islam, 
succeeding Umar ibn al-Khattaab by being chosen by the election committee. 
During his role as khaleefah, he did the second collection of the Quran and had 
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copies of the pure text distributed throughout the Muslim world. Unfortunately, 
he was unfairly accused of supporting members of his clan, the Umayyads. 
This led to a group of insurgents coming to his home to force him to resign. 
When he refused, they climbed over the walls of his house and killed him 
while he was reading the Quran. 

Yahya ibn Maeen [5 с» ~]: Yahya ibn Maeen (157/775-233/848) was originally 
from Iraq. He was one of the greatest scholars in hadith and a companion of 
Ahmad ibn Hanbal. 

Zaid ibn Thaabit (—5 c» 3:5]: Zaid ibn Thaabit (d. 45/665) was born in Madinah some 
eleven years before the event of the Prophet's hijrah. However, he was raised 
in Makkah. He was one of the Companions of the Prophet (peace be upon him) 
who was assigned the job of recording the revelations of the Quran. Later, he 
would play an important role during the time of Abu Bakr and during the time 
of Uthmaan in compiling the complete and authentic Quran. He was greatly 
respected by the other Companions, in particular, Umar would leave him in 
charge of Madinah whenever he would have to leave the city. 

Al-Zaila'ee [,x55!]: Jamaal al-Deen Abdullah ibn Yoosuf al-Zayla'ee (d. 762/1360) 
was a Hanafi jurist, legal theorist and scholar of hadith. He was born in Zayla' 
in Somalia and died in Cairo. His Nasb al-Raayah fi Takhreej Ahaadeeth al- 
Hidaayah is a work on the hadith referred to in the famous work of Hanafi 
fiqh, al-Hidaayah. 

Al-Zarkashi [..“S 55]: Badr al-Deen Muhammad al-Zarkashi (745/1344-794/1392) 
was of Turkish background but born in Egypt. He became a leading Shafi’ee 
scholar as well as a scholar of hadith and Quranic sciences. His work on 
Quranic sciences, al-Burhaan fi Uloom al-Quran, has since been a standard. 
He has an important work on Shafi’ee legal theory entitled, al-Bahir al- 
Muheet. He also wrote an important treatise on legal maxims from a Shafi’ee 
perspective, al-Manthoor fi al-Qawaaid. 

Al-Zuhri, Muhammad ibn Shihaab [us 4 с» 24а]: Миһаттаа ibn Muslim ibn 
Abdullah al-Zuhri (58/678-124/742) was bom in Madinah. He was 
instrumental in developing some of the aspects of the sciences of hadith. He 
became insistent on the use of the isnaad and he began to record hadith in a 
systematic fashion. He was also a very influential jurist and one of the leaders 
of the Madinan school of fiqh. His thought greatly influenced Imam Malik. He 
spent part of his life in Syria and died close to the Hijaz-Palestine border. 
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Abu (sl) - “father of”; in Arabic, many times the proper form is Abi (as in ibn Abi 
Shaibah), however since that form is unfamiliar to many readers, Abu is used 
throughout this work. 

Adhaan (0'5\)- the call to prayer. 

Adi (Js) - justice, righteousness 

Ahl al-Hill wa al-Agd (25315 JSJI Jal) - the most respected and influential people in 
Islamic society; they have the most important role in determining who is to be 
the ruler and when should the ruler be removed. 

Ahl al-ra' i (<s\ Jai- this is a term used for those scholars who were more apt to make 
ijtihaad or personal reasoning; many times it is used to refer to the Iraqi/Kuran 
jurists as a whole. 

ARI al-Suffah (5-29 JA!) - the poor people who used to live in the Prophet's mosque 

AAl al-sunnah wa al-Jamaah (4¢ alls dual! Jal) - “The People of the Sunnah and the 
Congregation,” this refers to those people who follow the way of the sunnah of 
the Prophet (peace be upon him) and the way of his Companions with respect 
to beliefs and deeds or a general application of the religion of Islam. 

Alaqah (Ail) - “something that clings and adheres,” one of the stages that a human goes 
through in the fetus 

Allaahu akbar ( »& à!) - “Allah is greater (than anything)” 

Amal (Ja) - deed, act 

Ameer (4) - leader; often used for the head or president of a mosque 

An (©) - “on the authority of” 

Ansaar (ail) - the Muslim residents of Madinah who welcomed their brothers who had 
emigrated from Makkah to Madinah 

Апѕаагі (05 А-а) - а person from the Ansaar 

Адеецаһ (43) - the sunnah of slaughtering an animal due to the birth of a child 

Arafah (2>e) - This is a place that a person is required to visit as one of the rites of the 
pilgrimage; it is visited on the 9" day of the month of the pilgrimage. 

АғКаап (5 ))- ed) are Tc ог ix oe aspects of a particular deed. 

Asbaab al-nuzool (о 323 - circumstances surrounding the revelation of 
particular verses ч the eus 

Asbaab wurood al-hadith (SY 3555 c.) - circumstances surrounding particular 
speech of the Prophet (peace be upon him). 

Ashaairah, al- ($ 1) - These are the supposed followers of Abu al-Hasan al-Ashari 
(260-324 A.H.). This group is known for making taweel for many of the 
attributes of Allah. They also believe that imaan is solely tasdeeq. 

Ashaab al-ra'i (is! JJ) ~a- this is a term used for those scholars who were more apt to 
make ijtihaad or personal reasoning; in reality, though, it was used as a general 
reference for the jurists of Kufah and Iraq or those of the Hanafi school. 

Ashari (52221) - one who belongs to the Ashaairah 

Asharites - a common Western term for the Ashaairah 
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Ashoorah (e!>s2le) - the tenth day of the month of Muharram, a day in which Muslims 
are recommended to fast 

Asmaa, al- wa al-sifaat (cal 3 А31) - names and attributes; al-asmaa are names and 
al-sifaat are attributes 

Asr, al- (»-233)- this is one of the five daily obligatory prayers. This prayer begins at 
midday and lasts until close to sunset. 

Auliyaa (V3) - devoted servants, friends, associates; the Sufis use this term in a way 
similar to the English word, “saint” but that is not its proper sense; plural of 
wali. 

Azm, al- (eJ) - determination 

Ba al-isti'aanah (353! e) - this is the letter ba (5) referring to something used as an 
aid or assisting in some action, as in the statement, *Actions are done with the 
help of intention." 

Ba al-musaahibah (4-24) cl) - this is the letter ba («4) being used to imply that one 
thing accompanies the next, as in the statement, “Actions are accompanied by 
intention.” 

Ba al-sababiya (53-3 cL) - this is the letter ba («4) being used to indicated that one 
thing causes the other, as in the statement, “Actions are the result of intention.” 

Badr (52) - the sight of the first major battle between the Prophet’s followers and the 
Quraish. Those Companions who participated in that battle are especially 
distinguished because the Muslims were a very small number and the going to 
that battle was not considered an obligatory act. 

Barakah (4S_»:) - blessings 

Bayyinah (44) - conclusive proof, evidence 

Ваай (225) - innovation, heresy 

Birr, al- (531) - this word means either righteousness or good, proper conduct 

Burhaan (34 2) - proof 

Dalaalah al-nass (o-23! 3133) - argument a fortiori; arguing from an agreed upon 
proposition to a more evident one. 

Dawah ($ 5-3) - propagating Islam, calling others to the religion of Islam 

Deen (cx) - complete way of life, religion 

Dhaabit fighi (62 4-2) - a principle that applies throughout one specific area of figh, 
such as the are of physical purity, as opposed to a gaaidah fiqhiyah that applies 
to numerous different fields of fiqh. 

Dhaahiris - people who follow the literal meaning of the texts and refuse to go beyond 
that literal meaning; in Arabic, they are known as al-Dhaahiriyyah (&; UB) 

Dhaeef (—-—-) - weak, as in a weak hadith 

Dhalaalah (41.2) - misguidance, straying from the straight path 

Dhanni (£35) - speculative, probable; the opposite of qati'ee which implies definitive, 
certain. 

Dharar (55) - harm, the opposite of what is beneficial 

Dhikr (Sẹ) - words of remembrance of Allah 

Dhiyaa' (s) - illumination 

Dhuha, al- (..>-!!)- this is forenoon time in which it is sunnah to perform voluntary 
prayers. 

Dhuhr, al- (5¢4!')- this is one of the five obligatory daily prayers. The time for this 
prayer begins after high noon. 
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Dhu-I-Hijjah (A23! 53) - the twelfth month of the Islamic calendar; it is the month in 
which the pilgrimage is performed; the ninth day of this month is known as the 
Day of Arafah; the tenth day is the day of Eid al-Adha 

Dhulm (el2) - wrongdoing 

Dinaar ( ))- this is a gold coin used during the time of the Prophet (peace be upon 
him) and afterwards; the common English spelling for the word is dinar. 

Dua (sl) - supplication, informal prayer 

Dunya (45) - this worldly life 

Eenah, al- (3333) - this is a type of business deal that implicitly involves interest (riba) 
although outwardly it seems to be void of it. 

Eid (3)- these are the Islamic festivals or holidays. One occurs after the fast of the 
month of Ramadhaan is completed and the other occurs after the completion of 
the pilgrimage. 

Faasid (3-33) - defective, improper, not valid 

Faasiq (34) - evildoer, unrighteous person 

Fajr, al- (5>4/)- this is one of the five obligatory daily prayers. The time for this prayer 
is between dawn and sunrise. 

Fageeh (428) - jurist; one specialized in the field of figh 

Fardh ain (сае уэ А) - an obligation upon each and every individual, except for those 
specifically excused for particular reasons. 

Fardh kifaayah (43448 уа $) - an obligation upon the community as a whole, such that if 
one portion of the community completely performs the deed, the rest of the 
community is resolved of any responsibility or need to perform that act. 

Fatwa (s #4) - ruling given by a scholar concerning a religious matter, usually based on 
ijtihaad 

Fiqh (48) - jurisprudence, law 

Firdaus, al- (W534) - Paradise 

Fitnah (448) - trial, temptation 

Furoo, al- (£59!) - this word has various meanings, dependent on the context; in 
general, it means the secondary issues, as opposed to the fundamental issues 
known as al-usool. Sometimes it refers to legal matters while the usool would 
then be matters of belief. 

Ghaib, al- (2331) - the unseen, unwitnessed 

Ghareeb (+È) - lit., something strange; in hadith terminology, it refers to hadith which 
come through only one source; when al-Tirmidhi called a hadith ghareeb, it 
usually meant that the hadith was weak. 

Ghusl (J) - the complete washing, required, for example, due to sexual defilement 

Ghura (8) - blood money to be paid in the case of causing another's death 

Haafidh (4) - a great scholar, preserver of knowledge 

Habeeb (32>) - beloved 

Hajj (@) - the pilgrimage to Makkah that one must perform once in one's life if one has 
the means to do so. 

Hajr (59^) - boycotting another person 

Halaal (29) - permissible; opposite of haraam 

Hamd, al- (3433) - praise and gratitude 

Hamm (4) - consider or decide upon something 

Hamdulilaah, al- (4 3433) - all praises are to Allah. 
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Hageegi (.22>) - literal speech 

Haraam (a>), commonly haram - forbidden; opposite of halaal. 

Hasad (2) - envy, jealousy 

Hasan (0o«)- this is a verified hadith of the Prophet (peace be upon him) although it is 
not as strong as sahih. 

Hasan lidhaatihi (433 >) - this is a hadith that reaches the level of hasan on its own 
merit, without the need for any corroborating evidence. 

Hasan lighairihi (*:*) 4) - this is a hadith that has been raised to the level of hasan 
due to corroborating or supporting evidence. 

Hijaab (=>) - the prescribed woman’s dress 

Hayaa` (4>) - modesty, shyness, bashfulness 

Hijrah (85>) - lit., “emigration, migration,” when used in the expression, “Year of the 
hijrah,” it is a reference to the Prophet’s (peace be upon him) migration from 
Makkah to Madinah that marks the beginning of the Islamic calendar; it also 
refers to boycotting or avoiding one another. 

Hikmah (4S=) - literally, wisdom; in numerous verses in the Quran, it is in specific 
reference to the sunnah of the Prophet Muhammad (peace be upon him) 

Hoor al-ain, al- (021 5529) - the special spouses that one will be blessed with in 
Paradise. 

Hudood, al- (25323) - the prescribed legal punishments for specific crimes. 

Hulqoom, al- (ẹ ÄI) - the windpipe 

Ibaadah (334) - “worship,” in the Islamic sense, it includes more than the ritual acts but 
all acts done for the sake of Allah can be considered acts of worship. 

Ibn (0) - “son of” 

Idhmaar (+2!) - "suppression" or “ellipsis.” This is where something is left 
intentionally unstated but its meaning can be assumed or understood. 

Idraaj (co!) - the inadvertent inclusion of words while narrating or recording a hadith, 
such words do not form part of the hadith but may mistakenly be passed on by 
other’s as part of the hadith. 

Thsaan (4s!) - as discussed in the text, the general meaning is the doing of goodness; 
the particular meaning is to worship Allah as if one is seeing Him or, at least, 
to know that He is watching. 

Шпһааа (5) - the use of personal reasoning to determine what is correct from the 
shareeah’s point of view. 

Ikhlaas, al- (5-223) - pure sincerity in one's intentions and deeds. 

Ikraah (4S!) - coercion, duress 

Ilaah (4!) - god, worshipped one, adored one 

Illah (Ac) - in hadith terminology, this refers to an obscure, damaging defect that makes 
the narration unacceptable; in fiqh and Islamic legal theory, it is the effective 
legal cause behind a specific command or prohibition, such as the fact that 
alcohol causes intoxication is the legal cause for the prohibition of alcohol. 

Ilhaam (ee!) - knowledge being put into one's heart; a kind of inspiration or revelation 
from Allah; mostly emphasized by Sufis 

Ilm al-kalaam (935 ele) - scholastic theology 

Iltizaam (e! 33V) - strict adherence 

Imaam (e+!) - leader in prayer, general leader, scholar 
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Imaan (Q4) - this is "faith," which has its own shareeah definition as explained in the 
text. 

Imaan al-Mujmal, al- (Jas-4! 5A!) - the general or unspecified faith wherein the person 
has not reached the level of deserving the honorific title of “believer”. 

Innamaa (\45}) a term implying both emphasis and exclusiveness. 

Inqiyaad (2533) - submission, yielding 

Iqaamat al-salaat (52-1 448!)- this is the "establishing of the prayer," implying 
performing it properly according to all of the commands of the shareeah. 

Traada, al- (4\5¥') - volition 

Islaam, \slam (e!) - this implies submission, such as submission to Allah; it is also the 
word for the religion as a whole. 

Isnaad (344!) - chain of narrators for a hadith 

Israaeeliyaat (14) 5!) - these are the stories and narrations that have their origin in the 
books or legends of the Jews and Christians. 

Istighfaar (34234) - seeking forgiveness from Allah. 

Istihsaan (Ou93-!) - a method of exercising personal opinion in order to avoid any 
rigidity and unfairness that might result from the literal enforcement of the law; 
juristic preference. 

Istiqaamah, al- (&431-3!) - remaining steadfast along the straight fast. 

Itikaaf (—Sie!) - to seclude oneself in the mosque for the purpose of worship. 

Ithm (è!) - sin 

Jaahiliyyah, al- (42s) - the period or time of ignorance; in particular, it refers to the 
time before the coming of the Prophet Muhammad (peace be upon him), 
however it can be used for any time that shares the same essential 
characteristics of ignorance or negligence of God’s laws. 

Jaaizah (@+\s) - with respect to one's visiting guest, it is where the guest should be 
given the best type of food on the first day and night and then after that he eats 
what the host would usually eat. 

Jahmites - a common Western term for the Jahmiyyah 

Jahmiyyah, al- (4242!) - the followers of Jahm ibn Safwaan, who was killed for his 
beliefs by the Muslim ruler. He virtually denied all of Allah’s attributes. He 
claimed that imaan is simply a matter of having knowledge that Allah exists. 

Jibreel (J: >>) - the Angel Gabriel 

Jihad (3*2) - to exert oneself, strive, struggle; in particular in fiqh, it refers to fighting 
against the unbelievers in order to spread the word of Allah. 

Jizyah (435>) - this is the tax that non-Muslim citizens of the Islamic state must pay in 
lieu of military service. 

Kaabah (445) - the House of Allah in Makkah to which the Hajj is made. 

Kaafir (35) - a disbeliever 

Karramites - common Western term for the Karraamiyyah 

Karramiyyah, al- (&x4 jS!) - This heretical group, which have very little influence in the 
history of Islam, claimed that imaan is simply a statement of the tongue. 

Kashf (48) - “spiritual unveiling,” where truths are mystically revealed to one’s heart; 
mostly emphasized by Sufis 

Kataba (<4S)- literally, this means “he recorded," however it is often used in the Quran 
and hadith to mean, in reference to Allah, “He ordered, prescribed.” 
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Khaleefah (533) - the leader of the Muslim nation, often referred to as “caliph” in 
English 

Khaleel (Jz\5) - beloved and intimate friend 

Khalq, al- (933) - the creation 

Kharijites - a common Western term for the Khawaarij 

Khata (0e) - mistake 

Khawaarij, al- (z ) 533) - one of the first heretical groups in the history of Islam. Known 
for their extremist views, they even declared the caliphs Uthman and Ali 
disbelievers. They believed that anyone who commits a major sin falls out of 
the fold of Islam. The Prophet (peace be upon him) prophesized their coming 
and stated that they should be fought. 

Khuluq, al- (33) - behaviors, manners 

Khushu' (£555) - lowering, humbling and submitting oneself 

Khutbah (533) - address, speech; in particular, the speech given by the Imam at the 
Friday Prayer is called a khutbah 

Khutbah al-haajah (4>\a1\ 4443) - these are the words with which the Prophet (peace be 
upon him) would commonly begin his speeches. 

Kibr (>) - pride, arrogance 

Kufr (8S) - disbelief, the opposite of imaan. 

Kunya (43S) - this is a common name by which people are referred; it is of the form, 
“father of,” or “mother of,” such as, “father of Muhammad.” 

Kurbah (42S) - anything which distresses the soul 

La ilaaha illa-llah (à Y! 49 Y) - “There is none worthy of worship except Allah” 

Lailat al-Qadar (5-4\ 443) - “the Night of Decree” 

Maasiyah (52) - a sinful act 

Maaturidiyyah, al- (43.544) - The followers of Abu Mansur al-Maturidi (d. 333 A.H.). 
This group is very closeto the Ashaariyyah in their beliefs. 

Madhhab («34)- basically this refers to a person's school of thought or opinion. 

Mafhoom al-mukhalafah (43134  544)- argument a contrario; the divergent meaning. 
This is where one meaning is understood from a text while, at the same time, 
one concludes that the opposite ruling applies for the case opposite that stated 
in the text. 

Mafhoom al-muwaafigah (2581 541 » із) - агритепі а fortiori; arguing from an agreed 
upon proposition to a more evident one. 

Maghrib, al- (22241)- this is one of the five daily obligatory prayers. It begins just after 
sunset. 

Mahram (?.>2) - herein, it is a reference to a woman’s male relative who is in the 
prohibited degrees for marriage. 

Majaazi (55>) - figurative speech 

Majhool (J.s¢>)- in hadith sciences, this refers to a narrator who is unknown. His hadith 
cannot be accepted on their own because his quality as a narrator is not 
established. 

Majhool al-haal (J=\\ 4 жә) - in hadith terminology, this refers to a narrator who is 
known and identified, however, the status or quality of his hadith narrations are 
not known. 

Makrooh (#s_+) - disliked or reprehensible act 

Makroohaat (^ 5 K) - plural of makrooh 
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Magqbool (U58+) - literally, “accepted, acceptable”; while speaking about narrators of 
hadith, this was a term particularly used by ibn Hajr and meaning the person’s 
hadith are acceptable only if supported by corroborating evidence. 

Maree, al- («s »4!!) - the esophagus 

Marfoo (£.$)54)- this is a report or statement that is traced all the way back to the 
Prophet (peace be upon him). 

Marifah (44) - knowledge of something 

Maroof (5) - what is good, approved by the shareeah 

Maturidites - a common Western term for the Maaturidiyyah 

Mauidhah (Ase 54) - admonition 

Mauqoof (35 s4)- this is a report or statement that is traced back to the Companions. 

Milk (314) - dominion 

Minbar (>) - "pulpit" 

Mualag (.31--)- this is where the compiler of a collection of hadith does not record the 
entire chain of the hadith. 

Muamalaat (344) - worldly transactions, as opposed to ritual acts of worship 

Muanan (O*3^)- in the sciences of hadith, this is where a narrator simply says, “On the 
authority of,” instead of stating exactly how he heard the hadith. 

Mubaah (c+) - a permissible act 

Mudaa alaih, al- (^e (5234) - the defendant 

Muddaee, al- (a 34) - the plaintiff 

Mubtadi (€ 2) - one who willingly follows a bidah (heresy, innovation) 

Mudhghah (44) - *a lump that looks like it has been chewed;" one of the stages that a 
human goes through in the fetus 

Mufti (#4) - one who issues fatwas 

Muhaddith (=>) - one specialized in the field of hadith 

Muhsin (o~) - a doer of good, a person characterized with ihsaan 

Muhsineen (o>) - plural of muhsin 

Mujaahid (2^4) - one who makes jihad 

Mujtahid (343) - one who exercises ijtihaad or personal, scholarly reasoning 

Mujmal (O42) - left without details, general, ambiguous 

Mukrah, al- (55411) - the one who is being coerced 

Mukrah alaih, al- (42 » £4) - the act one is being coerced to perform 

Mukrih al- (» 4!) - the person who coerces another person to do something. 

Mumin (O54) - a believer 

Mumineen (03:54) - plural of mumin 

Munkar (0S) - what is evil and opposed by the shareeah; in hadith terminology, a 
rejected, very weak hadith in which an unacceptable narrator relates something 
that contradicts what the acceptable sources state. 

Munqata (edis) - in hadith terminology, a hadith whose chain has missing or broken 
links. 

Muraadibah, al- (8 49!) - the feeling of being watched by Allah in all of one's acts. 

Murjiah, al- (4+ 54!) - an early sect in the history of Islam and an opponent to the 
Khawaarij; they went to the opposite extreme concerning imaan and claimed 
that even the biggest sinner is a complete and perfect believer. 

Murjiites - A common Western term for the Murjiah 
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Mursal (O« »)- this is the “strongest” type of weak hadith in which only the name of the 
Companion who originally narrated the hadith is missing from the chain. 

Mushaahadah, al- (822124) - personal witnessing, as in the case where the person feels 
he is actually seeing Allah in front of him while performing acts of worship. 

Mushrik (4144) - those who commit shirk (associate partners with Allah) 

Mushrikeen (oS) - plural of mushrik 

Muslim (hua) - one who submits 

Musnad (+) - a collection of hadith arranged not according to figh topic but according 
to the Companion who narrated the hadith; a second meaning for the term is a 
hadith that has an unbroken chain that goes all the way back to the Prophet 
(peace be upon him). 

Mustahab (>i) - a preferred or recommended act. 

Muta’asib (224s) - one who blindly and rigidly follows a school of figh, regardless of 
the evidences presented against their view 

Mutafiqun alaih (43e 4%) - “agreed upon,” in particular, it is in reference to a hadith 
that is recorded by al-Bukhari and Muslim; all acceptable scholars “are 
agreed” that such a hadith is authentic. 

Mutah (4-44) - temporary marriage; it is considered prohibited by all Sunni scholars. 

Mutakallimoon (0 s\Ss) - with respect to the scholars of Islamic legal theory, this is in 
reference to the Shafi'ees, Hanbalis and Malikis. This is because they started 
their approach from a theoretical point of view as opposed to the Hanafis, who 
are known as the fuqahaa or jurists because they started their approach to legal 
theory with the practical figh conclusions. 

Mutashaabihaat (4:4) - doubtful matters 

Mutawaatir (54) зә) - something narrated in such a way, such as by so many people in 
each generation, that there is no question about its correctness and authenticity 

Mutazilah, al- (15a!) - an early heretical group in the history of Islam. They were 
greatly responsible for the spread of Greek thinking among the Muslims. 
Among their beliefs was that the faasig was neither a believer nor a disbeliever 
but he would be in the Hell-fire forever. 

Muttageen (0%) - people who possess taqwa or God-consciousness, fear of Allah and 
so forth 

Muttaqi (:s%«) - singular of muttaqeen. 

Muzdalifah (441 34) - this is a place that a person is required to visit and stay at during 
the pilgrimage. 

Nafs (03) - soul, person 

Najash, al- (2231) - artificially raising prices against one another simply for the purpose 
of harming others. 

Nakirah (5 3) - grammatical term meaning indefinite noun. 

Nameemah, al- (Asi!) - the spreading of information about others in order to cause 
harm or injury 

Naseehah (423) - sincere conduct, sincere advice 

Nifaag (3%) - hypocrisy 

Nisf (4-25) - half of something 

Nisyaan, al- (oll!) - forgetfulness 

Niyyah (45) - intention 

Noor (5s) - a light 
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Nushooz (5553) - marital discord wherein one of the partners violates the rights of the 
other marriage partner 

Nutfah (5353) - *a drop of fluid,” one of the stages that a human goes through in the fetus 

Orientalists - non-Muslims who study or write about Islam 

Qaadhi al-Qudha (8-3 | 1.253) - the chief justice 

Qaaidah fiqhiyah (43$ $c) - a figh maxim or general principle that has applications 
that span a number of different fiqh areas 

Qabool, al- (O3!) - acceptance, as in accepting whatever the shahaadah implies. 

Qadar, al- ( 33!) - Divine decree and preordainment 

Qadariyyah, al- (245281) - the sect that denies the concept of al-qadar 

Qalb (8) - heart 

Qaraain (c\_4) - circumstantial and indirect evidence 

Qasd, al- (<i) ) - purpose, intent 

Oati'ee (2133) - definitive, certain; as opposed to dhanni which implies speculative or 
probable 

Qati’ee al-thaboot (“sl .,+8) - definitively confirmed, no question for any doubt 
about it. 

Qawl or qaul (J) - “statement,” the scholars discuss statements of the heart (beliefs) as 
well as statements of the tongue 

Qiblah (448) - the direction faced during the prayer, the direction of Makkah 

Оіуааѕ (0-5%) - analogy 

Qiyaas faasid (3-48 58) - an illogical or improper use of analogy. 

Oiyaas al-aks (£3 Li) - the opposite of the conclusion of an analogy for an opposite 
case. 

Qudsi (5-4) - herein, it is used to refer to a hadith in which the Prophet (peace be upon 
him) transmits Allah’s own words. 

Rabb ()) - Lord, creator, one who nourishes and sustains 

Rahim (@> >) - womb 

Каі (512) - personal opinion 

Rakat (4S), also commonly rakah - a “unit” or portion of the ritual prayer or salaat 

Riba (Lo) - interest 

Riyaa (+4) - acting for the sake of show or to be seen by others. 

Rooh, al- (z s3) - the spirit, as in the spirit that is breathed into a fetus and gives it life. 

Rububiyyah, al- (&»5 9!) - Related to the rabb (lord and creator) 

Rukhsah (А> )) - exemption or permission from the shareeah to do something that is, 
under ordinary circumstances, not to be done. 

Sa (£^) - this is a physical quantity of something; it is equivalent to an average sized 
man putting his two hands together and four times scooping up the quantity of 
something. 

Sabr (52) - patience, perseverance 

Sadaqa (482) - charity, usually used for charity other than the obligatory zakah but 
sometimes it does mean the obligatory alms or zakat. 

Sadd al-dharai (& 53 4) - “blocking the means,” this is a concept in Islamic fiqh where 
if it is found that an act leads to something unlawful, the preliminary act would 
also be considered unlawful 

Sadoog (43+) - honest, a middle level, acceptable narrator 

Sahih (@#<)- this is an authentic or verified hadith of the Prophet (peace be upon him). 
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Sahih al-Bukhari (5254 c2) - the most authentic compilation of hadith; compiled by 
Imam al-Bukhari. 

Sahih lidhaatihi (4313 >) - this is a hadith that reaches the level of sahih on its own 
merit, without the need for any corroborating evidence. 

Sahih lighairihi (» 33 c2») - this is a hadith that has been raised to the level of sahih 
due to corroborating or supporting evidence. 

Sahih Muslim (else c3) - the second most authentic compilation of hadith; compiled 
by Imam Muslim. 

Salaat (4.2), also commonly salat - the Islamic ritual prayer; literally, it means 
supplication. 

Salaat al-Tasbeeh (co $5.5) - This is a special prayer in which certain words of dhikr 
are repeated a number of times in each of the different movements of the 
prayer. 

Salaf, al- (aL!) - the first three generation of Muslims, in particular, the Companions, 
and those who follow their path 

Salafi (4) - one adhering to the way of the salaf 

Sami'iyyah attributes (4244) - These are the “attributes of Allah known through 
transmitted reports” and they cannot be “proven” a priori logically or 
rationally. 

Shaadh (4-4) - in hadith terminology, this refers to a hadith that is deemed weak because 
it is in open contradiction to what is narrated or reported through stronger 
sources or evidence. 

Shaam, al- (eS) - “Greater Syria,” encompassing most of what is today Syria, 
Lebanon, Palestine and Jordan 

Shabaab (4) - youth 

Shabaan (t+) - the eighth month of the Islamic calendar 

Shahaadah (534-5) - "testimony," herein it refers to the testimony of faith, "I bear 
witness that there is none worthy of worship except Allah and that Muhammad 
is the Messenger of Allah." 

Shaikh (&5) - religious leader, scholar or respected person, also used for Sufi leaders 

Shareeah (423 »5)- Islamic law. 

Sharr (54) - evil 

Shart (44) - condition, prerequisite 

Shawaal (955) - the tenth month of the Islamic calendar 

Shiah (4225) - a sectarian group founded years after the death of the Prophet (peace be 
upon him); they claim that Ali ibn Abu Taalib should have been the first 
caliph instead of Abu Bakr; and they claim to be the followers of the 
descendants of Ali 

Shirk (444)- the associating of partners with Allah. 

Shukr, al- ( &XY) - giving thanks 

Sidq, al- (334) - sincerity, the opposite of lying, falsehood and hypocrisy. 

Sigt, al- (Jai!) - the aborted fetus or miscarried child 

біуаат (га) - fast 

Soorah (24), also commonly Surah - a “chapter” of the Quran 

Subhaanallah (4! Glas)- “how exalted and great is Allah above any form of 
imperfection or fault” 
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Sufis - these are the groups among Muslims that emphasize mystical practices, 
remembrance of Allah and other aspects. 

Sulaama (5+) - the small bones in the hands and feet 

Sunnah (4) - practice of the Prophet (peace be upon him). 

Sunnah mwakadah (828340 4)- this is a stressed sunnah or a practice whose 
performance, although falling short of being obligatory, is greatly stressed. 

Sunan (3) - plural of sunnah, it is also a term used for a collection of hadith that is 
arranged according to fiqh topic and whose main concern is fiqh matters and 
not matters of belief. 

Surah (8) »)- this is a “chapter” from the Quran. 

Surah al-F aatiha (444) 8 > sw) - This is the opening chapter of the Quran. 

Taaghoot (= Us) - false god or false object of worship 

Tadlees (o«3339)- lit, deception; with respect to hadith sciences, it has many variations. 
One of the most common is where Mr. A will say, *On the authority of Mr. X," 
while, although Mr. A had heard hadith directly from Mr. X, he did not hear 
that particular hadith directly from Mr. X but through some intermediary 
source. If a narrator is known for committing frequent radlees, his narration 
will not be accepted unless he explicitly shows that he heard the hadith directly 
from the one on whose authority he is narrating it. If he uses a vague term, such 
as an (“on the authority of"), his narration will not be accepted. 

Tadlees al-taswiyah (5353 (335) - this is one of the worst forms of tadlees; here, the 
person drops a weak narrator from further up in the chain and replaces his 
name with the word an (“on the authority of"). If someone does not spot this 
deception, he may believe that the chain is acceptable. 

Tafseer (5%) - Quranic commentary and exegesis. 

Tafweedh (03535) - recording the text, such as a verse of the Quran, as it is and then 
stating that the meaning of the word is known only to Allah and has no 
understandable meaning to humans. 

Таһаағаћ (5 №) - purity 

Tahleelah (YAW) - the saying, “There is none worthy of worship ercept Allah” (Zaa 
ilaaha illa-llaah). 

Tahmeedah ($3455) - the saying, “All praises are for Allah” (al-hamdulilaah) 

Takbeer ( »3)- this is the saying of “Allahu Akbar,” “Allah is greater.” 

Takbeerah (2S) - saying, “Allahu akbar,” one time 

Takhreej (@_+4) - this is the study of the source works in which a hadith can be found as 
well as a discussion of its chain of narrators and the grading of the hadith itself. 

Taqdeer (3) - the assuming of words in a sentence that the speaker intentionally left 
unstated. 

Taqwa (.ss%) - the fear of Allah, being mindful of Allah, God-consciousness 

Tasurrufaat (—5 —3) - dispositions, usufruct dealings, such as sales contracts, leasing 
contracts, marriage contracts, divorce and so forth 

Tasbeehah (4235) - the statement, subhaanallah. 

Тазаеед (32-23) - affirmation, belief 

Tasleem (e35) - the saying of, assalaam alaikum; in particular, it is the saying of that 
statement to signify the finishing of the prayer. 

Taubah (45), commonly also tawbah - repentance 

Tauheed, al- (also, tawheed, tawhid, tauhid) (> 5) - Islamic monotheism 
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Tauheed al-Asmaa wa al-Sifaat (2luall; «(1191 us 53) - tauheed of Allah with respect to 
His names and attributes; He is the only one who possesses His perfect, 
complete and majestic attributes. 

Tauheed al-Ruboobiyah | (4s) x5) - the tauheed of Allah with respect to His 
Lordship and His actions, such as He is the only creator, the only sustainer, the 
only one who maintains and nourishes the creation and so forth. 

Tauheed al-Uloohiyah (485!) x53) - the tauheed of Allah with respect to His 
Godhood; in other words, He is the only God and the only one worthy of 
worship and, hence, He is the only one that a person should take as his God 
and object of worship. 

Taweel (J: 34)- this is the reinterpretation of a text when one claims that its literal 
meaning is not what is meant; it was resorted to by later scholars to deny some 
of the attributes of Allah as mentioned in the Quran and sunnah. 

Tayammum (e«) - this is the ritual washing with soil when, for example, water is not 
available to make ablution. 

Tazeer, al- (» »3!) - discretionary punishments determined by the judge for those 
offenses that do not have a prescribed (Aiudood) punishment. 

Tazkiyyah (&S 5) - process of purification of the soul 

Thayyib (8) - someone who has had legal sexual intercourse even if at the present time 
he is not married, such as a widower or a divorced man. 

Thiga or thigah (4%) - a trustworthy narrator 

Uff (Al) - a slight word of rebuke 

Uluhiyyah (42 5l) - related to the ilaah (God, worshipped one) 

Umm al-Kitaab (Si al) - literally, “the foundation or mother of the book,” it is in 
reference to Surah al-Faatiha 

Ummah (441) - “nation, people,” it refers either to the Muslim nation or the people who 
have been addressed by the Prophet Muhammad (peace be upon him), which 
would be all of mankind from his time until the day of Judgment. 

Umoom al-muqtadha (XY e sc) - the generality of the assumed, missing word; when 
a sentence requires the assumption of certain unstated words in order for the 
sentence to be considered meaningful, this is the process of assuming as much 
as one can logically assume; those who do not approve of this concept say the 
one must assume as little as possible as long as the sentence will make sense. 

Umrah (>>) - the “lesser pilgrimage” that contains less rites than Hajj and may be 
performed throughout the year. 

Usool, al- (J.s-23) - this word has various meanings, dependent on the context; in 
general, it means the fundamental issues, as opposed to the secondary issues 
known as furoo. Sometimes it refers to matters of belief while the furoo would 
then be legal matters. 

Waajib (—»!5)- usually used to mean a mandatory or obligatory act. 

Wahdat al-wujood (3.52.5! 522.5) - pantheism; monism; the deviant belief that everything 
is one and that one is God. 

Wajdain, al- (сх=> 91) - the two external jugular veins 

Wali (435) - a wali of Allah is a devoted servant of Allah; singular of auliyaa 

Waqaayah (42455) - “to protect,” this is the root of the word taqwa 

Wara' (£55) - fear of Allah, great concern as to how one acts with respect to Allah 

Witr ( 55) - this is a late-night ritual prayer that consists of an odd number of rakats 
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Wudhu (s $5) - ablution, the ritual washing before the ritual prayers. 

Yaqeen, al- (5) - certainty, free of any doubt 

Zaani (, 5) - a man who commits zina (illegal sexual intercourse). 

Zandiqah (3335) - a hypocrite who is openly showing Islam but is secretly working 
against Islam. 

Zakat (8$ 5) - one of the five pillars of Islam; it is the portion of one's wealth that one 
must give away for the sake of Allah to certain people as specified in the 
Quran. 

Zina (45) - illegal sexual intercourse; fornication 

Zindeeq (4:45) - same as zandiqah 

Ziyaadat-ul-thiqa (433 $30 5) - additions to a narration that are narrated by a trustworthy 
narrator 

Zuhd (285) - Islamic asceticism; it does not mean not working in this world but it means 
having one's heart attached to the Hereafter instead of to this world. 
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About the Book 
From the Introduction by Dr. Jaafar Sheikh Idris 


This is a great commentary on a great book. Br. Jamaal Zarabozo is to be congrat- 
ulated for producing such a scholarly work. He is also to be thanked for giving the English 
speaking students of Islam the chance to taste the flavor of in-depth knowledge of hadith, a 
flavor that has been up to now the prerogative of speakers of Islamic languages, especially 
Arabic. He is also to be commended for choosing al-Nawawi’s Forty Hadith because they are 
known to be among the most important sayings of the Prophet (peace be upon him). In-depth 
knowledge of them is thus sure to give the reader, even if he or she is a novice, a compre- 
hensive view of the most fundamental Islamic beliefs and principles. No wonder that this 
book has been for hundreds of years among the most popular of Islamic books in the Muslim 
world... There are many commentaries on this book from which Br. Zarabozo has definitely 
benefited: but his is not a mere translation or summary of those commentaries—tt is an orig- 
inal commentary the English speaking reader will find more useful and interesting than mere 
translations of those traditional commentaries. 


The advantage of this book comes out clearly in the original method the author fol- 
lowed in his study of these prophetic sayings... the author delves into the main business of 
studying the hadith in great detail and depth. Every phrase of the hadith is studied linguisti- 
cally, logically, jurisprudentially, legally, and so on. The author uses his vast knowledge of 
the sources to put before the reader almost all that scholars old and new had to say on mat- 
ters related to the hadith and almost all the lessons that they had deduced from it. But he does 
not only quote and translate; he also adds, discusses and evaluates. He gives you all the 
important interpretations of different parts of the hadith text and the arguments of the schol- 
ars who suggested them. This gives the reader the chance to penetrate the minds of those 
great scholars and to familiarize himself with their reasoning and argumentation... 
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